S.M. Srinivasa Chari 





This scholarly work presents a compre- 
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philosophy of the Bhagavadgītā as enshrined 
in the original text by according due 
consideration to the commentaries of 
Samkara, Ramanuja and Madhva. In the first 
part of the book, Dr. Chari makes an indepth 
study of the selected verses from each adhyaya 
and discusses their philosophical impli- 
cations with particular reference to the 
Vedànta doctrines and connected issues 
advanced by the commentators while 
interpreting the crucial verses. This analytical 
and comparative study helps to understand 
how some of the basic tenets of Vedānta 
embedded in the Gītā are explained 
differently by the commentators and also to 
assess the extent to which these are actually 
reflected in the original text. In the second 
part, the author has attempted to consolidate 
the various philosophical, theological and 
ethical ideas scattered all over the Gita and 
reconstruct them into coherent doctrines 
under three broad headings: Tattvas covering 
Paramātman, jīvātman andjagat, sadhana 
comprising karma-yoga, jnana-yoga and bhakti- 
yoga, and parama-purusartha. Yn the final 
chapter, Dr. Chari examines dispassionately 
the views of the commentators on these 
theories and comes to the conclusion with 
sufficient textual authority that some of the 
tenets of Sarhkara and also Madhva do not 
fully conform to the teachings of the Cita. 
This book, which is the first of its kind, throws 
new light on the philosophy of the Gita. 
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Foreword 


Je Bhagavadgità is universally acclaimed as the greatest 
religious classic. It is of special importance to the Vedantins as 
it contains lofty philosophical theories taught directly by Lord Krsna 
dealing with tattva or the ultimate Reality, hita or the means of its 
attainment and purusārtha or the Supreme Spiritual Goal. All the 
great Ācāryas have accepted the Gità as the basic sourcebook of 
Vedànta. They have also written scholarly commentaries on it. 
According to tradition, prior to Ramanuja, there were ninety-five 
commentaries on the Gītā, the Ramanuja-bhasya being regarded 
as the ninety-sixth. There is also close affinity in respect of the 
philosophical teachings of the Gita and Brahmasutras. Al the 
exponents of Vedànta have therefore sought support from the Gzta 
for the doctrines advanced by them. 

Among the extant commentaries on the Bhagavadgita, the 
bhāsyas of Šarnkarācārya, Ramanujacarya and Madhvācārya stand 
out eminently. Though the three Ācāryas maintain divergent views 
regarding some of the main tenets of Vedānta such as the nature 
of Paramātman (para tattva), the nature of the individual self 
(jtvatman), the relation of jzvātman to Paramatman in terms of non- 
difference (abheda) and difference (bheda), the nature of the 
Supreme Goal and the nature of the direct means to moksa, they 
generally agree with regard to the central theme Of the Gita viz., 
that Lord Krsna is the Supreme Being (para tattva) and that He is 
to be sought as the Supreme Goal. 

When we come to the details of the doctrines, we find wide 
differences in the views advanced by the commentators while 
interpreting the crucial verses. Throughout the Gita, Lord Krsna is 
conceived as the Supreme Being (para tattva) and there is no higher 
Reality than Him. He is regarded as garama-bralma; as the sole cause 
of the creation and dissolution of the universe and also the 
supporter of it (adhara). But Samkara, while interpreting a few 


verses, brings up the theory of two forms of Brahman as para or 
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higher, devoid of all determinations (nirguna) and apara or lower 
Brahman, associated with maya and endowed with attributes 
(saguņa). No where in the Gita there is any mention of Nirguna 
Brahman or Brahman conditioned by maya. 

Regarding the jīvātman, the Gītā explicitly states that it is eternal 
(nitya) and also different from Paramātman. It also accepts the 
plurality of the jīvas (jīva-bahutva). But Sarnkara advances the theory 
of identity of jīva and Brahman and explains the plurality of jīvas 
on the basis of one Brahman being conditioned by the limiting 
adjuncts (upadhi) in the form of several antahkaranas caused by 
mājā. But there is no support in the Gītāfor the doctrine of maya as 
conceived by Sarnkara nor for the theory that jzvas are conditioned 
selves. Right from the beginning to the end, the Gītā acknowledges 
the difference between jīva and Paramātman. The term sadharmya 
used to describe the status of jiva in the state of moksa implies the 
difference between jīva and Paramātman even after it is liberated 
from bondage. The observance of bhakti-yoga as the means of 
attainment of Paramātman necessarily presupposes the difference 
between the jīva as the upāsaka and Paramātman as the object of 
attainment (upasya). The verse which describes Paramātman as the 
uttama-purusa, since He transcends both ksara-purusa and aksara- 
purusa, clearly acknowledges the difference between the jīvas and 
Paramātman. 

The subject of sadhana constitutes the central doctrine of the 
Gita. From the teachings contained in the eleventh adhyaya, it is 
obvious that bhakti or bhakti-yoga is the sole means of attaining 
Paramātman (bhaktya tu ananyaya šakyah). But Samkara, however, 
advances the theory that jñānais the sole means to moksa (kevalādeva 
tattva-jūiāānāt moksa prāptih). If we go by the order in which the 
teaching about sadhana is presented, the Gītā in adhydyas II-VI 
advocates the observance of karma-yoga and Jūāna-yoga. In the 
adhyaya VII it introduces bhakti-yoga as the means to attain 
Paramātman. Thus it follows that according to the Gītā, bhakti-yoga 
as aided by karma-yoga and jnana-yogais the direct means to moksa. 
Recognizing this fact, Rāmānuja states at the very outset of his Gītā- 

. bhasya, that Lord Krsna under the pretext of persuading Arjuna to 
fight the war, introduced bhakti-yoga, as aided by karma-yoga and 
jnana-yoga, which is enjoined in the Upanisads as the direct means 
pak ne Col pando yada prthen en parama 
$ sar ya vedāntoditam svavisajam jūāna- 
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karmānugrhītam bhakti-yogam avatárayamasa). 

Even Bhāskara and Yadava Prakāša, who came after Samkara, 
acknowledge that karma-yoga and jnana-yoga are aids to bhakti-yoga. 
But Samkara alters this order and advances the view that jnana-yoga 
is the sole means to moksa and that bhakti or bhakti-yoga leads to 
jūāna in the sense of direct realization of the identity of jīva and 
Brahman (ātmaikya-jūāna). Madhva also does not admit that jnana- 
yoga taught in the VIth adhyaya is an aid to bhakti-yoga. According to 
him, jñāna-yoga which is also named as dhyana-yoga and samādhi- 
yoga, is not different from bhakti-yoga outlined in adhyayas IX-XII. 
The same dhyāna-yoga pursued with bhakti or undivided devotion 
to Paramātman is regarded as bhakti-yoga leading to aparoksajnana 
or direct perception of Paramātman by means of which moksa is 
attained. 

There are several such important points relating to taitvas, 
sādhanaand purusartha on which the commentators hold divergent 
views. Only a dispassionate study of the Bhagavadgità along with 
the views of Bādarāyaņa as expressed in the Vedāntasūtras and the 
Upanisads, would reveal the correct position regarding the 
philosophical theories enunciated in the Gita. Though there are 
innumerable books written in English on the Gita most of which 
follow the commentary of Sarnkara, there are very few authoritative 
works attempting to present a comprehensive account of the 
philosophy of the Bhagavadgita based on an objective evaluation of 
the views of the three commentators. 

It is highly commendable that Dr. S.M. Srinivasa Chari, who is a 
distinguished scholar, has undertaken an in-depth study of the Gua 
by examining dispassionately all the three bhasyas. In the first part 
of the book, he has judiciously selected the verses from each adhyaya 
bearing on the Vedanta doctrines and discussed their philosophical 
significance with reference to the divergent views advanced by the 
commentators. In the second part, he has attempted to consolidate 
the various thoughts scattered all over the Gita and reconstruct 
them into coherent doctrines under the broad headings viz., tattvas, 
sadhana and parama-purusartha. As one well trained by eminent 
traditional Acaryas and with his knowledge of the Upanisads and 
the Vedāntasūtras, as evidenced by his two scholarly books on this 
subject, he has ably presented an authentic and comprehensive 
exposition of the philosophy of the Bhagavadgita. This is 
undoubtedly an authoritative and scholarly work written for the 
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first time in English. It will definitely throw new light on the A 
philosophy of the Gītā and will be very useful for a comparative 


study of Vedānta. 
MM. V. SRIVATSANKACHARYA 


Visiting Professor 
French Institute of Indology, Pondicherry 
Formerly Principal 

Madras Sanskrit College, Chennai 





Preface 


2 Bhagavadgītā is acknowledged by all Vedāntins as one of 
the three sourcebooks of the Vedānta system of philosophy, 
the other two being the Upanisads and the Brahmasūtras of 
Bādarāyaņa. It is accepted asa philosophical work devoted primarily 
to teach the fundamental doctrines of Vedānta viz., tattva or the 
ultimate Reality. Sadhana or the means of its realization and 
purusartha or the Supreme Goal. My earlier books on the Upanisads 
and the Vedāntasūtra based on an objective evaluation of the 
comments of Samkara, Rāmānuja and Madhva have attempted to 
show that the main tenets of Advaita Vedanta are not reflected in 
these two basic sourcebooks. The present work attempts to make a 
similar study of the Bhagavadgita, with a view to determine the nature 
of the philosophical doctrines adumbrated in the verses of the Gita. 

There is extensive literature on the Bhagavadgītā contributed by 
eminent scholars both in India and abroad. Most of these are in 
the form of translations into English and other languages with notes, 
while some are expository. The present work is not intended to 
duplicate this kind of effort. Its scope is restricted to discuss selected 
verses of the Gītā having a bearing on the philosophical theories, 
by according due consideration to the views of the three principal 
commentators as well as the teachings of the Upanisads and the 
Vedāntasūtra and present a consolidated and comprehensive 
exposition of the philosophy of the Gita. It is hoped that this book 
which is the first of its kind will throw new light on the philosophy 
of the Bhagavadgītā. 

In the preparation of this book, I have drawn material mostly 
from the original texts—the three basic commentaries on the 
Bhagavadgītā by Sarnkara, Rāmānuja and Madhva, along with the 
Tatparya-candrika of Vedanta Desika (commentary on Ramanuja- 
bhāsya), Gita-tatparya of Madhvacarya and Prameya-dipika of 
Jayatirtha (commentary on Madhva-bhasya) . In the matter of 
rendering of the verses into English and explaining their signific- 


xvi Preface 


ance in accordance with the respective schools of Vedànta, I have 
made use of the following books: Dr. S. Radhakrishnan, The 
Bhagavadgītā, Swami Ādidevānanda, Rāmānuja Gītā-bhāsya and Dr. 
B.N.K. Sharma, The Bhagavadgita-bhasya of Madhvacarya. I 
acknowledge my indebtedness to these authors. 

] must pay my respects to my revered Acarya, thelate Gostipuram 
Sowmyanarayanacarya Swami to whom I owe my knowledge of 
Vedānta. I must also pay my respects to the late Sri Puttankottai 
Srinivasacharya Swami and Sri Saragur Varadacharya Swāmī under 
whom I studied the Gītā-bhāsyain the traditional style. I have derived 
help and guidance for understanding the crucial verses of the Gita 
from the traditional scholars, Sri K.S. Varadacharya, Sri N.S. 
Rāmānuja Tatacharya, Šrī K.T. Pandurangi and Šrī A. Haridasa 
Bhatta. I should also thank Dr. N.S. Anantharangachar, the late Šrī 
S.M. Krishnamachar, Sri S.K. Ramachandra Rao, and Sri S. 
Srinivasachar, who have gone through the major part of the 
typescript and offered suggestions for improvement. My thanks are 
also due to all those who have helped me in one way or the other 
and in particular, to my wife and other family members without 
whose loving cooperation I would not have completed this book in 
my advanced age. I also express my grateful thanks to the eminent 
Sanskrit scholar, Šrī Srivatsankacharya for writing a Foreword to 
this book. 


S.M. SRINIVASA CHARI 
Bangalore 
21 November 2004 
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Introduction 


does Bhagavadgītā, popularly known as Gita or the "Divine Song," 
is universally acclaimed as a distinctive religious classic. Its 
teachings have attracted the attention of many people across the 
world. Though it constitutes a part of the Mahabharata, the 
celebrated Hindu epic compiled by sage Vedavyasa, it enjoys the 
status of an independent philosophical treatise. In fact the Gita is 
one of the three basic sourcebooks for the Vedanta system of 
philosophy, the other two being the Upanisads and the Vedantasutra 
of Bādarāyaņa. The Upanisads which are regarded as Vedanta, being 
the culminating part of the Vedas, contain the lofty philosophical 
teachings. The Vedāntasūtra codifies these teachings in the form of 
cryptic aphorisms. The Bhagavadgītā elucidates the same teachings 
in the form ofa versified dialogue between Lord Krsna and Arjuna. 
While the Upanisads as part of the Vedas enjoy the status of the 
Revealed Scripture (Sruti), the Vedantasutra and the Gita are 
accorded the status of smrti or that which is based on sruti and also 
that which elucidates what is taught in the Vedas. 

According to the traditional exponents of Vedānta, there is 
perfect conformity between the three works. The Gta itself in one 
of its verses mentions that the Brahmasitras determine the purport 
of the crucial Upanisadic texts by adopting logical arguments." It 
also refers in a number of places to the Upanisadic texts.* 
Bādarāyaņa often refers to the Gita as smrti text in support of the 
theories advanced in the Vedāntasūtra.* According to the traditional 
view, the same Vyāsa who is the compiler of Mahābhārata in which 
the Bhagavadgita is included, is also the author of the Vedāntasūtra. 
A popular verse extolling the greatness of the Bhagavadgītā 
compares the Upanisads to the cow, the Gītā to the milk drawn 
from it by the cowherd Gopala (Krsna), Arjuna to the calf and the 
men of wisdom to those who savour the nectar of the Gztā.* 

Of the three basic classics of the Vedanta, tradition accords 
greater importance to the Bhagavadgita since the teachings 
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contained in it are imparted directly by Lord Krsna to Arjuna. As 
the colophon at the end of each adhyàya indicates, it is called 
Upanisad, since it derives its thoughts from the Upanisads. It is 
regarded as brahma-vidyā, since it is a treatise imparting the 
knowledge of Brahman. It is also characterized as yoga-sastra, since 
it expounds in detail the sādhana to be pursued for attaining the 
Supreme Being.” 

According to the commonly accepted view, the Gita comprises 
700 verses. However, one of the editions, which is claimed to belong 
to pre-Sarnkara times, puts it as 745 verses. But on careful scrutiny 
it is found that the additional verses do not add anything new to 
what is mentioned in the other editions. Šarhkara explicitly states 
in his bhāsya on the Gita that Vedavyasa compiled the teachings of 
Lord Krsna to Axjuna in 700 verses. This view is endorsed both by 
Rāmānuja and Madhva. 

The Gītāis divided into 18 adhyayas or chapters. Each deals with 
a major topic or theme as indicated in the colophon. The 18 
adhyayas are further subdivided into three parts known as saikas or 
hexads, each one covering six adhyayas. As will be seen in the next 
chapter, there is no unanimity among the commentators regarding 
the subject-matter of each adhyāya and also of the hexads. 

Regarding the central theme of the Bhagavadgītā, there is some 
difference of opinion among the three principal commentators. 
According to Šarhkara, the main objective of the Gita-sastra, as 
explained in the preface to his bhasya, is to teach the pravriti-dharma 
and nivrtti-dharma, which is the means to the attainment of the 
Supreme Spiritual Goal. Pravriti-dharma means for Šarhkara, the 
performance of the prescribed Vedic deeds by dedicating them to 
the Supreme Being without any desire for fruits. The nivrtti-dharma 
involves renunciation of all deeds (karma). The former secures 
purity of the mind (sattua-suddhi) and the steadfastness in the 
knowledge of atman (jnana-nisthata), which in turn serves as the 
direct means to the final liberation. Thus, the central theme of the 
Gita-sástra is to teach the ways and means of attaining liberation 
from bondage, which is the Supreme Spiritual Goal (parama- 
misreyas). — 

According to Ramanuja, the main theme of the Gita-sastra is the 
advocacy of bhakti-yoga as the direct means to the Supreme Goal. 
In a characteristic way, he states in the preface to his Grtā-bhāsya, 
that Lord Krsna, under the pretext of persuading Arjuna to fight 
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the war, introduced bhakti-yoga, as aided by karma-yoga and jnana- 
yoga, which is enjoined in the Upanisads as the direct means to the 
Supreme Goal." 

Madhva, in his preface to the Gita-bhasya, emphasises the 
importance of the Mahābhārata as a work presented by Vyasa, who 
is himself an incarnation of Lord Visnu and who taught the path of 
duty and knowledge for the benefit of deserving individuals who 
had lost sight of nivrtti-dharma and jūāna. Into such a work, he 
included the Gita in the form of a dialogue between Vasudeva and 
Axjuna epitomising the message of the whole epic. The Gita, which 
contains the essence of the entire Mahabharata, is helpful to 
overcome bondage and attain the Supreme Being. 

Though there are differences in the matter of details regarding 
the main objective of the Gītā-šāstra, it is agreed by all the com- 
mentators that the teachings of the Gītā are primarily directed 
towards the sadhana or the means of the attainment of the Supreme 
Goal. In other words, the main theme of the Gita is sadhana for 
moksa or liberation from bondage. 

As a philosophical treatise constituting the basic sourcebook of 
Vedanta, it also deals with the other two important doctrines of 
Vedanta viz., tattva or the Ultimate Reality and purusartha or the 
Supreme Goal. As allied to the doctrine of tattva, the Gita covers 
the theories of jivátmanand the cosmic universe (jagat). As related 
to the sadhana, it also deals extensively with ethical and religious 
pre-requisites. 

While the commentators generally agree with regard to the broad 
subject-matter covered in the Bhagavadgītā, they widely differ with 
regard to the nature of the doctrines. These differences can be 
conspicuously noticed in respect of the sadhana prescribed for the 
attainment of the Supreme Goal, which is the central theme of the 
Gita. The Gītārefers to karma-yoga, jñāna-yoga also known as dhyana- 
yoga and bhakti-yoga as the means to moksa. While adhyayas II-VI 
primarily deal with karma-yoga and jnana-yoga, the adhyayas VII-XII 
are devoted to the teaching of the bhakti-yoga. An important issue 
which arises in this regard is: of these prescribed pathways, which 
one is the principal means and which one is the subordinate means. 
According to Samkara, jnana-yoga understood as the direct 
realisation of the true nature of the Self (atman) which is the same 
as Brahman, is the direct means to moksa. Rāmānuja considers 
that the bhakti-yoga or the unceasing loving meditation on the 
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Paramātmanas enunciated in the adhyàyas VII-XII is the direct means 
to moksa, whereas karma-yoga and jūāna-joga understood as the 
realization of the true nature of the jivatman (jīvātma-sāksātkāra) 
are subsidiary means (anga) to bhakti-yoga. Madhva advances a 
different view. The karma-yoga understood as the performance of 
the prescribed karmas or deeds without any desire for the results 
(niskama karmānusthāna) along with jnana or the knowledge of the 
true nature of the jzvātman and the Paramātman leads to bhakti-yoga 
which is termed as Paramātma-dhyāna or meditation on Paramatman. 
Such a dhyāna secures for the upasaka the vision of God (aparoksa 
jnana) and this serves as the direct means to moksa. 

Another important theory on which the commentators widely 
differ is about the nature of the jīvātman in relation to Paramātman. 
In the second adhyaya, the Gita teaches the nature of jīvātman as 
distinct from the perishable physical body. It also describes in the 
later adhyāyas about the nature of Paramātman who is conceived as 
Lord Krsņa, also named as Vāsudeva, and who is the creator, 
protector and controller of the universe. An important issue which 
arises in this connection is: whether Paramātman referred to in the 
Gītā is the Para Brahman of the Upanisads or is he the Apara 
Brahman, or Brahman associated with maya, as conceived by 
Šarnkara. According to Rāmānuja and Madhya, the Paramatman 
referred to in the Gītāis the same Para Brahman of the Upanisads, 
whereas for Sarnkara, the theistic God in the name of Krsna or 
Vasudeva is the lower Brahman (apara brahma). 

More importantly, the relation of jzvatman to Paramatman has 
assumed great controversy. The issue which is raised in this regard 
is: whether jivatman and Paramatman (Brahman) are two distinct 
real ontological entities or whether jiua is essentially the same as 
Brahman. Sarnkara maintains the latter view, whereas Ramanuja 
and Madhva subscribe to the former. 

The theory of the cosmic universe has received considerable 
attention in the Gītā. It is described as aparā prakrti of the Lord, 
signifying its intimate relationship with the Supreme Being who is 
the source (yon?) of it. It is constituted of three guņas: sattva, rajas 
and tamas. The guestion that arises in this connection is whether 
the universe as evolved out of the primordial cosmic matter by the 
will (samkalpa) of Īsvarais real or phenomenal in character caused 
by maya. For Sarnkara, the universe is illusory, whereas for Ramanuja 
and Madhva it is real and also distinct from Brahman. 
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There are other important theories on which the commentators 
differ in their opinion. These differences arise mainly due to the 
variation in the interpretation of the relevant G?fa verses in 
accordance with the metaphysical stand adopted by them. Another 
reason for this variation is that there is some ambiguity in the terms 
used in the crucial verses which allow for more than one meaning. 
Besides, the commentators are often confronted with apparently 
conflicting teachings. These need to be reconciled and in this effort, 
they resort to an explanation on the basis of certain accepted 
premises. This isa common feature of all the scholarly bhāsyas and 
urttis contributed by the commentators on the original treatise not 
only in the area of Vedānta but also other Daršanas such as Nyaya, 
Mīmāmsā, etc. 

As compared to the Upanisads and the Vedantasutra, the Gita 
which is in the form of simple verses is rich with profound 
metaphysical, religious and ethical thoughts. It is no wonder that it 
is commented upon by a large number of eminent traditional 
Ācāryas. Several modern scholars, both European and Indian, have 
also attempted to interpret it in their own way. Among the 
exponents of the schools of Vedānta, Samkara, Ramanuja and 
Madhva are regarded as the principal commentators, since each 
has presented a distinctive view of the philosophy of the Gita. 
Šarhkara who is the earliest among the extant commentators (AD 
780-820) has attempted to interpret the main philosophical 
teachings in accordance with the doctrines of Advaita Vedanta. 
Rāmānuja (Ap 1017-1137) who is the next important commentator, 
interprets these from the standpoint of Visistadvaita Vedanta. 
Madhva (ap 1199-1278) explains the theories in accordance with 
the doctrines of Dvaita Vedanta. 

The Šarhkara-bhāsya is further commented upon by Ananda- 
giri, Madhusüdana Sarasvati, Sankarananda, Sridhara, Sadananda 
and Nilakantha. We have on Ramanuja-bhasya, an elaborate com- 
mentary under the title of Tatparya-candrika contributed by Vedanta 
Dešika (Ap 1268), an illustrious successor of Ramanuja. Earlier than 
Rāmānuja, Yamuna wrote a work named Grtartha-samgraha, which 
epitomises the entire Gita teachings in 32 verses. Ramanuja has 
closely followed this work in writing his Gita-bhasya. Vedanta Desika 
has written a commentary on it in the name of Gitartha-samgraha- 
raksā. This sets out in clear terms the true purport of the Gua. 
Madhva's Gītā-bhāsya which is very brief, as compared to that of 
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Rāmānuja and Šariīkara, is commented on by his illustrious follower, 

Jayatīrtha under the title of Prameya-dīpikā. This is very useful for 
understanding the thoughts of Madhva. There is also another 
commentary on the Gita by Raghavendratirtha under the title Gua- 
vivrti. Madhva has also written an independent work named as Gita- 
tatparya, which elucidates the points made in the bhasya in greater 
detail with supporting smrti texts. 

There is one other independent commentary on the Gita under 
the title of Paisāca-bhāsya, whose author is claimed to be Hanuman, 
the monkey-god. As this bhasya closely follows the views of Šarhkara, 
itis likely that it is written by someone under the name of Hanuman 
at a period much later than $arnkara. 

Another bhasya bearing the title of Brahmānandagiri-vyākhyā is 
written by Venkatanatha, who is stated to have flourished after 
Madhusüdana Sarasvati in the seventeenth century. He critically 
examines the views of Šankara, Ramanuja and Madhva and presents 
his own view, though he leans heavily on Advaita Vedanta. 

Among the commentaries written by the followers of other 
schools of Vedanta such as Nimbarka, Vallabha and Caitanya, the 
following may be mentioned. Nimbarka (ap 1162) who represents 
the school of Dvaita-Advaita or Bheda-Abheda, has not written any 
commentary on the Gita. But his disciple Kesava Kashmirin (AD 
1510) has written a commentary named as Tattva-prakasika in 
accordance with the teachings of Nimbārka. He generally follows 
the views of Ramanuja. 

Vallabha (ap 1479) who represents the Suddhadvaitavada, has 
also not written any bhāsya on the Gita. His views on the Gzta are 
expressed in his Tattva-dipika. But two of his descendants bearing 
the names as Vallabha and Purusottama (Ap 1668-1784) have written 
commentaries under the title Tattva-dīpikā-tīkā and Amrta-tarangiņā 
respectively. He has generally adopted the views of Madhva. 

The followers of Caitanya Mahaprabhu do not seem to have 
written any commentary in Sanskrit on the Bhagavadgita, although 
they have accepted it as an authoritative sourcebook along with 
Bhāgavatapurāņa for the development of Caitanya school of 
Vaisņavism which advocates the worship of Rādhā-Krsņa as the 
Supreme Being. In recent years, one of his followers, A.C. 
Bkaktivedānta Swāmī Prabhupada, the founder of Krsņa-con- 
ciousness movement, has written a commentary in English under 
the title Bhagavadgita—As it is. His views conform to a large extent 
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to the teachings of Rāmānuja. 

A. few other later commentaries appearing subsequent to 
Rāmānuja and Madhva have followed either of these two bhāsyas 
with certain modifications to fit their own set doctrines. For the 
purpose of comparative and critical study of the philosophy 
enunciated in the Bhagavadgītā, we have to take into consideration 
the bhāsyas of the three principal commentators, Samkara, 
Rāmānuja and Madhya. But the views of the Acaryas on some of 
the major Vedanta doctrines adumbrated in the Gita differ. It 
therefore becomes necessary to make an unbiased study of the Gita 
without being unduly influenced by the views of any particular com- 
mentator, in order to understand the philosophy of the Gita, as 
enshrined in the original text. This is the task which is undertaken 
in the present work. 

In this study, we shall not deal with every verse of the Gita along 
with the respective bhasyas. There are a large number of good 
English translations of the Gita and also the bhasyas of the three 
Ācāryas. We are also not interested in the discussion of the views of 
the indologists and the interpretation of the Gità by some modern 
scholars emphasising the ethical and social values in the context of 
modern society. Nor do we attempt to present an exposition of the 
teachings of the Gita in accordance with any particular school of 
Vedānta since this task has been amply acomplished by several 
scholarly works. We are primarily concerned with philosophical 
substance of the work as we find it. The scope of the book is 
therefore confined to the discussion of the fundamental phi- 
losophical doctrines enunciated in the Gità by according due 
consideration to the views of Samkara, Rāmānuja and Madhva. For 
this purpose we shall first present in part I, the selected verses of 
each adhyaya bearing on the philosophical theories along with 
English rendering and notes explaining the interpretational 
differences of the commentators, wherever they exist, with particular 
reference to the issues related to the doctrines. We shall also attempt 
to evaluate objectively the views of the commentators on the basis 
of the teachings of the Upanisads and the authoritative views of 
Bādarāyaņa as enshrined in the Vedantasutra. According to the 
traditional Vedāntins, the philosophical teachings of the Bhagavad- 
gītāshould conform to those in the Upanisads and the Vedantasutra. 

In part II, we shall attempt to present a consolidated and 
comprehensive exposition of the philosophical doctrines as 
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adumbrated in the Bkagavadgītā. This is the first time that such an 
attempt is being made to present in English an authentic exposition 
of the philosophy of the Bhagavadgītā on the basis of an objective 
evaluation of the comments of Samkara, Rāmānuja and Madhva. It 
is hoped that this book would throw new light on the philosophy of 
the Gita. 


Ree 
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PARTI 


The Philosophical Teachings of 
the Bhagavadgītā 


I; this part we shall present the important philosophical teach- 
ings contained in the Gītā. As a book of 700 simple and mean- 
ingful poems in the form of a dialogue between Lord Krsna, who is 
the teacher and Arjuna as his devoted disciple, we do not find in it 
a well-knit system of philosophy as such with fully developed doc- 
trines presented in a sequential order. The teachings which cover 
a variety of topics—metaphysical, theological, ethical and allied 
matters—are spread all over the eighteen adAyayas. These have to 
be brought together and reconstructed into a co-ordinated system. 
Before we make this attempt, it is considered necessary to under- 
stand these teachings as they are found in the text and also how 
these are interpreted by the three principal commentators Sarhkara, 
Rāmānuja and Madhva. 

Each adhyāya deals with a broad subject-matter. On the basis of 
the titles generally acknowledged by the commentators, the eight- 
een adhyājas cover the following subjects: 

1. Avjuna-visáda-yoga or the dejection of Arjuna leading to his 
spiritual enlightenment. 
. Samkya-yoga or the theory of the atman and the theory of yoga. 
. Karma-yoga or the theory of disinterested performance of pre- 
scribed deeds. 
4. Jnana-karma-samnyasa-yoga or the theory of karma-yoga and its 
relation to jnana-yoga. 
5. Sammyasa-yoga or the theory of renunciation of karmas. 
6. Dhyāna-yoga or the theory of meditation on atman. 
7. Jüana-vijnana-yoga or the theory of Paramatman. 
8 
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. Aksara-brahma-yoga or the meditation on Aksara-brahma. 
! Raja-vidya-raja-guhya-yoga or the theory of the Supreme Being 
and the nature of bhakti-yoga. 
10. Vibhüti-yoga or the theory of God and His glory. 
11. Visvariupa-darsana-yoga or the vision of the cosmic form of God. 
12. Bhakti-yoga or the unswerving meditation on God as the means 


13. 


14. 


15. 
16. 


17. 


18. 


to the Supreme Goal. 

Ksetra-ksetrajna-vibhaga-yoga or the theory of the distinctive na- 
ture of the body and the self. 

Gunatraya-vibhaga-yoga or the theory of the differentiation of 
the three gunas. 

Purusottama-yoga or the theory of the Supreme Person. 
Daivāsurasampad-vibhāga-yoga or the theory of the nature of 
the divine and demoniac beings. 

Šraddhātraya-vibhāga-yoga or the nature of the threefold char- 
acteristic of faith. 

Moksa-samnyasa-yoga or the theory of liberation through re- 
nunciation. 

These are the titles given to each of the adhyayas to indicate 
the broad theme dealt in them. The contents of the adhyaya are 
not strictly confined to the subject of the title but they cover 
many other allied matters. As we shall presently see, the topics 
covered in each adhyaya are varied, though they are related di- 
rectly or indirectly to the three major doctrines viz. tattva, 
sadhana and purusārtha. 

We shall take up each adhyaya separately. As we are primarily 
interested in the discussion of the major philosophical doctrines 
of the Vedānta, we shall confine our attention to the considera- 
tion of the selected verses from each adhyaya bearing on the 
doctrines. The verses are presented in Sanskrit (in Roman script) 
along with English rendering and explanatory notes indicating 
the variation in the interpretation by the commentators with 
special reference to the philosophical issues connected with the 
theory. We shall also attempt to evaluate the views of the com- 
mentators on the basis of the Upanisadic teachings and the 
authoritative views of Badarayana enshrined in the Vedāntasūtra. 
This will enable us to present the philosophy of the Bhagavadgītā 
as found in the original text, without being unduly influenced 
by the views of any particular school of Vedanta. 


CHAPTER 1 


The Despondency of Arjuna and the 
Initiation of the Gita 


qe first adhyāya, which is titled Arjuna-visada-yoga, covers this 
subject. It refers to the moral crisis of Arjuna, which serves as a 
prelude to the initiation of the Gītā-šāstra. The verses of this adhyaya 
and also the vv. 1-10 of the second adhyaya describe vividly how 
Arjuna, confronting on the battlefield his own preceptors, venerable 
elders, his cousins and friends is overpowered with deep compassion 
and grief at the thought of having to kill them. Being dejected and 
also confused with regard to what is right and wrong, Arjuna refuses 
to fight. He implores Lord Krsna to enlighten him as to what is 
considered to be good for him. 
Thus says the Gita: 


karpanya-dosopahata svabhāvah prechami tuam dharmasanunūdha- 
cetāh; 

yacchreyah syan-niscitam brühi tan-me sisyasteham sadhi mam tvam 
prapannam. 11.7 

With my heartstricken with compassion with my mind bewildered 
about my duty, I request you to tell me what you judge to be 
good. I am your disciple. I have surrendered to you. Pray, teach 
me. 


This situation is utilized by Lord Krsna as a pretext (vyāja) to 
impart the entire philosophy of the Gita for the benefit of the 
mankind. This point is well brought out by Yamuna in a single verse 
which sums up the contents of the first adhyāja. 


asthane-snehakarunya dharmadharma dhiyakulam; 

partham prapannam-uddisya šāstrāvataraņam krtam. 

The Gita-sastra was initiated by making Arjunaas the media, who 
was overpowered by misplaced love and compassion and also 
confused as tO what is dharma and what is adharma, and who 


took refuge in Krsna. 


On the basis of this verse, Rāmānuja states that under the pretext 
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of inducing the son of Pandu (Arjuna) to fight in the battle, the 
Lord promulgated bhakti-yoga as the direct means to the Supreme 
Goal. (pandu-tanaya yuddha-protsahanà-vyàjena . .. bhakti yogam 
avatarayamasa) . 

Madhva also adopts the same view: (arjunam nimittikrtya 
praptalokopakarartham hi bhagavatopadesah kriyate). The same view is 
expressed by Sarhkara: (sarva lokānugrahārtham arjunam nimitti-krtya 
āha bhagavān vāsudevah). 

Some commentators, both ancient and modern, have raised a 
few issues related to the cause of the mental crisis. Is Arjuna an 
ordinary individual as others, an unenlightened person (madhya- 
mādhikāri), subject to the delusion due to the influence of the begin- 
ningless avidyā, as Šarhkara believes, or is he a jūānīor enlightened 
person (ultamādhikārī), being an incarnation of Indra, but still on 
occasion subjected to delusion due to the prarabdha-karma, as 
Madhva interprets. These questions are not of significance since it 
is accepted that Arjuna is made use of as the media for teaching 
the Gita-sastrafor the benefit of the mankind. The point to be noted 
is, as Ramanuja states, that Arjuna is large-hearted (maha-manah) 
and excessively compassionate (parama-karunikah) and he was 
prepared to extend his kindness even to his enemies, even though 
they had caused undue hardship to the Pandavas. Filled with 
friendly feelings, great compassion arising from attachment to his 
kith and kin and the fear that he might commit a grave moral lapse 
by killing them, he felt overpowered with a feeling of despondency. 
This situation was utilized by Lord Krsna to initiate him into the 
entire Gzta-sastra. 


CHAPTER 2 


The Theory of Atman and 
the Theory of Yoga 


des second adhyaya titled Sarhkhya-yoga is primarily devoted to 
the presentation of the theory of the ātman and the theory of 
yoga. The term samkhya in the Gītā does not refer to the system of 
philosophy known by that name. Nor does yoga mean Patañjali- 
Yoga. As will be explained later, samkhya means the theory of atman 
and yoga stands for the means to attain it viz., karma-yoga. 

At the outset, Lord Krsņa expounds to Arjuna the nature of the 
self (ātman). The knowledge about the true nature of the self is 
considered essential for removing the delusion that the physical 
body itself is the self (dehātma-bhrama). This delusion leads to the 
psychological crisis faced by Arjuna. Lord Krsna therefore 
repeatedly instructs that the self is distinct from the body and that 
the former is eternal and indestructible, whereas the latter is non- 
eternal and perishable. At first, Lord Krsna tells that the self is 


eternal. 


na tv evà'ham jātu nà'sam 

na tvam ne'me janadhipah 

na caiva na bhavisyamah 

sarve vayam atah param. 11.12 

Never was a time when I did not exist, nor thou, nor any of these 
rulers of men. Nor will there ever be a time in future when we 
all shall cease to be. 


This verse as it reads conveys the idea of not only the eternality 
of the individual self but also its distinction from Paramatman or 
the Supreme Self. By citing the example of Paramatman, whose 
existence in the past, present and future is not in doubt, the 
eternality of the individual selves is established by the Gītā.' As 
Madhva explains, the eternality of God is not disputed since it is 
well-established in the Vedānta texts. 

The verse also implies the difference between the Paramātman 


and the individual selves. According to Rāmānuja, this statement 
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emanates from Lord Krsna himself who is not subject to any 
delusion. Hence the distinction between Paramatman and jīvātman 
is to be taken as real. 

Another important implication of the verse is that the words 
janādhipāh or "rulers" and sarve vayam or "all of us" in plural em- 
phasise the plurality of the individual selves as distinct from 
Paramatman. 

Šarnkara offers a different explanation both regarding the 
eternality of the self and its plurality. According to the metaphysical 
doctrine adopted by him, jiva or the individual self is essentially 
Brahman. Thus in respect of its suarüpa or nature, it is eternal since 
it has neither a beginning nor an end. /ivas are regarded as many 
because of the different bodies associated with the atman (deha- 
bhedamuvrttyà bahuvacanam na atmabhedabhiprayena) .'The same one 
Brahman conditioned by many limiting adjuncts (upadhis) in the 
form of mind and physical body caused by maya, appears to be many 
similar to the one all-pervasive ākāšā (space) appears to be many, 
when it is conditioned by several receptacles of different sizes. 

This explanation is tenable if the doctrine of maya and the theory 
of identity of jiva and Brahman are established. The verse as it reads 
does not convey these ideas. Nor are there verses which explicitly 
support these theories. Besides, the Katha and Švetāšvatara 
Upanisads mention the eternality and plurality of the jīvas (nityanam 
bahūnām cetananam).2 The Vedāntasūtra also affirms that ātma 
denoting jīvātmanis nitya.* 

To substantiate the nityatva of ātman, Lord Krsna cites the 
example of the physical body. 


dehino'smin yatha dehe kaumāram yauvanam jarā 

tatha dehantara prapatir dhīras tatra na muhyati. 11.13 

As the self associated with a body passes through childhood, 
youth and old age, so too it passes into another body (after 
physical death). A wise man is not perplexed by this. 


The significance of this verse is that just as an individual who 
passes through the different states in the body does not think that 
the self is lost, in the same way if one leaves the present body and 
enters into another after death, he should not grieve, since the 
atman is eternal. 

The indestructible nature of the self as contrasted to the 
destructible nature of the body is brought about more explicitly by 
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a few verses. 
One of the verses says: 


nā sato vidyate bhāvo nā bhavo vidyate satah 

ubhayor api drsto’ ntastu anyayos tattva-darsibhih. 11.16 

Its general meaning is: 

What is asat can never come into being and the sat never ceases 
to be. The conclusion about these two is seen by the seers of 
truth. 


This crucial verse is interpreted differently by the commentators. 
According to Sarnkara, the terms satand asat mean what is existent 
or real and what is non-existent or unreal respectively. The existent 
is that which does not change, whereas the non-existent is that which 
constantly changes. The sat denotes the true self or Brahman, which 
is unchanging, whereas everything other than Brahman is unreal 
or illusory as they are constantly subject to change. 

This verse is construed by Sarnkara in favour of the theory of the 
illusory character of the physical objects (mithyātva) on the 
assumption that whatever is constantly changing (vyavartamanatvat) 
is not real, whereas sat or Brahman which is unchanging is alone 
real. But in the context of the teaching about the distinction 
between the imperishable soul and the perishable body, there is 
no room to bring up the theory of unreality (asatva) of the physical 
body and affirm the reality of the self. Further, epistemologically, 
an object which is subject to modification or vikara, may be non- 
eternal but it does not become non-existent in the sense in which 
Šarhkara interprets it. When a lump of clay undergoes modification 
asa pot, it assumes another state. Similarly, when a pot is destroyed, 
it assumes the changed condition of earthen pieces. On that 
account, the pot cannot be considered as unreal (mithya). 

Madhva offers a radically different explanation. According to 
him the word asat means prakrti, also known as avyakta, the 
primordial cosmic matter which is considered as the material cause 
of the universe. By reading the first part of the verse as ma asato 
vidyate abhavo (instead of bhava), Madhva contends that frakrti is 
also an eternal entity like the jīva. Satin the verse means Brahman 
which obviously does not have abhāva. Yn other Words, it is eternal. 
Whatever may be the merit of this explanation, there seems to be 


no need to prove in this context that besides jivatman, prakrtiis also 


nitya or eternal. 
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Rāmānuja offers a straightforward interpretation. In the context 
of the teaching of the nature of jzvatman as distinct from the body, 
asat in the verse means body (deha) and sat means jiva. The first 
part of the verse therefore means, according to Ramanuja, that the 
body does not have a permanent existence and the sat or the self 
never ceases to exist. In other words, it is the very nature of the 
body that it is always subject to change (vināša-svabhāvah), whereas 
the self always remains unchanged (avinasa svabhāvah). This 
explanation is fully supported by the Visnupurana. Further, the 
above meaning for sat and asal as body and soul respectively, is 
substantiated by the subsequent two verses which affirm the 
indestructible character of the jīva and perishable nature of the 
body with sufficient justification. 


avināšī tu tad viddhi yena sarvamidam tatam 

vināšam avyayasya’sya na kašcit kartumarhati. 1.17 

antavanta ime dehā nityasyoktah sarīriņah 

anāšino' prameyasya tasmad yuddhasya bhārata. W.18 

Know that as indestructible by which all this is pervaded. None 
can cause the destruction of this immutable. 

It is said that these bodies of the self have an end, while the self 
itself is eternal, indestructible and incomprehensible.Therefore 
O Arjuna, fight. 


The first verse provides the justification for regarding atman as 
avināšī or indestructible, on the basis of the fact that the entire 
material body which is different from it is pervaded by it. The atman 
by its very nature is immutable being subtle (suksma) and hence 
the possibility of its being destroyed by any gross object is ruled 
out. 

Samkara takes the word tat to mean Brahman which is all- 
pervasive. Itis also immutable (avyayam) and hence it is not possible 
to destroy it by anyone, not even by God. 

By its very nature, the body is perishable. It is the composite of 
the five elements and is intended for the jzva to experience pleasure 
and pain, according to one's karma. Such bodies perish, as in the 
case of material objects such as pots. The self which is the knower 
is always of the same nature and it is indestructible. 

This teaching about the distinctive nature of jzva and body is 
made explicit by the following two verses which reiterate the 
statements of the Katha Upanisad.” 


The Theory of Atman and the Theory of Yoga 9 


ya enam velti hantaram yascainam manyate hatam 

ubhau tau na vijānīto nā'yam hanti na hanyate. 11.19 

He who thinks that it (the self) isa slayer and he who thinks that 
itis slain, both of them do not know the truth, for the self neither 
slays nor is slain. 


The implication of the verse is, as Rāmānuja explains, that the 
self is eternal and nothing can destroy it. It cannot therefore be 
slain. When a person is killed, only the body is separated from the 
soul but the soul itself is not destroyed. 


na jayate mryate và kadācin nā'yam bhütvà bhavita va na bhūyah 

ajo nityah šāšvato' yam purāņo na hanyate hanyamāne śarīre. 11.20 
It (the self) is never born nor does it die, nor having (once) 
come to be, it will again cease to be. It is unborn, eternal, 
unchanging and primeval. It is not slain when the body is slain. 


The significance of this teaching is that birth and death of a 
person are only association and dissociation of the body with the 
soul, but these do not affect in any way its true nature. It is therefore 
regarded as aja or unborn, nitya or eternal, $asvata or everlasting 
and purana or primeval. 

To drive deep these ideas into the mind of Arjuna, Lord Krsna 
repeats them in a different way. He tells him that the casting off 
one body and assuming another by the soul is like throwing out 
the worn-out garment and putting on a new garment. The weapons 
do not cleave the soul, fire does not burn it, water does not make it 
wet nor does wind make it dry. It is uncleavable, it cannot be burnt, 
it cannot be wetted and it cannot be dried. It is nitya or eternal, 
sarvagatah or abiding in all beings, sthanuh or stable, acalah or 
immovable and sanatanah or primeval.” In a more specific way, He 
states that the jīvātman is unmanifest (avyakta), in the sense that it 
is not comprehensible in the way material objects are known, 
inconceivable (acintya) being different in nature from all objects 
and avikarya or not subject to any modification like the material 
entities (avyakto’yam, acintyo'yam avikaryo'am ucyate) 

From these teachings so far outlined about the nature of the 
ātman, it is obvious that the àtman referred to here denotes the 
individual self (jīvētman) which is distinct from the perishable 
physical body. There is no mention in any of these verses that this 
ātmanis essentially Brahman and that itis Brahman as conditioned 
by the limiting adjunct (upādhī) in the form of body and mind 
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caused by maya, as conceived by Samkara. Nor is there any explicit 
mention in these verses that jīvātmanis the pratibimba of Paramatman, 
who is the bimba, in the technical sense of similarity (sādršya) in 
respect of certain characteristics between the two, while jīva being 
dependent on the Paramātman (tadadhīna sarüpya), as maintained 
by Madhva. The teaching about jzvatman in this adhyayais primarily 
focussed on the subject of eternality and indestructibility of jīva, as 
contrasted with the non-eternality and perishable character of the 
physical body, for the purpose of removing the delusion of Arjuna 
caused by ignorance of the true nature of jivatman. The theory of 
the relation of jīva to Paramātman comes up in later adhyāyas It is 
therefore not relevant to advance in the present context, the 
doctrine of abheda or absolute non-difference between jīva and 
Brahman, as done by Šarnkara and bimba-pratibimba theory, as 
conceived by Madhva. 


Karma-yoga 

This is the next important philosophical topic that comes up in 
the second adhyaya. The relevance of teaching this subject after 
teaching Arjuna about the nature of jīvātman needs to be under- 
stood. Arjuna was first required to be instructed about the true 
nature of ātman for the purpose of persuading him to fight the 
war, which is considered to be a dharma for a ksatriya, unmindful 
of the pleasure and pain, gain and loss, victory and defeat. Thus 
says Lord Krsna: 


sukhaduhkhe same krtva labhalabhau jayajayau 

tato yuddhaya yujyasva naivam papam avapsyasi. 11.38 

Treating alike pleasure and pain, gain and loss, victory and defeat, 
get ready for battle. Thus you shall not incur any sin. 


After justifying the need to fight the battle both on moral and 
philosophical ground, Lord Krsna instructs Arjuna the manner of 
„performing one's duty (karma). In this context, the theory of karma- 
yoga or the performance of the prescribed deeds is introduced. 
The following verse indicates the beginning of the second phase 
of the teaching. 


esa te abhihita samkhye 

buddhir yoge tu imam $rnu. 
buddhya yukto yaya partha 
karma-bandham prahasyasi. 11.39 
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This knowledge (buddhi) concerning the self (samkhya) has been 
imparted to you, O Partha (Arjuna), now listen to the knowledge 
(buddhi) with regard to the yoga. Being equipped with it, you 
shall get rid of the bondage caused by karma (in the form of 
punya and papa). 


The terms sümkhya and yoga in this verse are interpreted 
differently by the commentators. As pointed out earlier, samkhya 
here does not refer to the Kapila's system of philosophy, nor does 
yoga mean Patanjala Yoga. The word samkhya, according to Vedic 
Nighantu, means knowledge. Ramanuja therefore takes the term 
samkhya to mean atma-tattva or the jivatman whose nature is to be 
determined by intellectual knowledge (buddhyā avadhāraņījam 
ātmatattvam samkhyam). The term yoga means, according to him, 
karma-yoga or the disinterested performance of prescribed deeds 
along with the knowledge of the true nature of the self which serves 
as a means to moksa (atmajnana-purvaka moksa-sādhanabhūta 
karmānusthāna). On the basis Of these explanations, the present 
verse, according to Rāmānuja, means that so far the theory of 
jīvātman has been imparted to Arjuna, as contained in vv.II. 12-30. 
What is now going to be instructed is about the knowledge (buddhi) 
related to the karma-yoga or the performance of the prescribed deeds 
which serves as the subsidiary means to moksa. 

Madhya also takes the word samkhya to mean knowledge (jnana) 
about the ētman (šuddhātma-tattva vijnanam). He guotes a statement 
from Vyāsasmrtiin support of this interpretation." Ātma-jūāna implies 
for Madhva the knowledge of both jīvētman and Paramatman in 
their unique relationship of bimba-pratibimbabhava." The word yoga 
means the upaya or the means of attaining this jnana. 

According to Samkara, samkhya means the discriminating 
knowledge of the Supreme Reality which directly removes the 
bondage caused by ignorance of the true nature of the Self 
(paramártha-vastu-vivekavisaye buddhih jūānam sāksāt šokamohādi 
samsara hetudosa nivrtti kāraņam). Yoga means the upāyaor the means 
of attaining that knowledge of the Reality. In the context of the 
realization of the Supreme Reality this yoga, according to Sarkara, 
refers to karma-yoga or the disinterested performance of the 
prescribed deeds, as compared to jndna-yoga which is regarded as 
the direct means to the realization of the Supreme Reality. Samkara 
draws a clear distinction between karma-yoga and jūānaoga, which 
are different paths intended for two different categories of persons. 
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The basis for this view, as will be observed later, is the verse in the 
third adhyāya which says: jūāna-yogena samkhyanam karma-yogena 
yogīnām.'! That is, yoga of knowledge or more appropriately the 
pathway of knowledge is intended for the men who seek Self- 
realization and the yoga of action or pathway of karma is intended 
for the men of action. 

Thus, the three commentators differ in their views regarding 
the nature and also the role of jūāna and karma in the spiritual 
discipline (sadhana) laid down by the Vedānta for attaining total 
liberation from bondage. We shall discuss the relative merits of 
these views later in the chapter on General Evaluation. 

The details about karma-yoga and jnana-yoga are furnished in the 
subsequent adhayayas (III-VI). The present adhyaya describes the 
manner in which karma-yoga is to be observed if it is adopted as the 
means to liberation from bondage and also the state of steadfastness 
of knowledge (sthitaprajnata). At first, the Gita draws clear dis- 
tinction between karma or the performance of Vedic rituals for 
achieving certain results and karma-yoga or the disinterested 
performance of the prescribed deeds as the means to moksa. Vedic 
sacrifices are directed to the acquisition of material rewards such 
as heaven, wealth, etc. These are motivated by a desire for achieving 
some results. They are therefore regarded as kāmya-karma. Karma- 
yoga refers to the performance of the prescribed deeds and duties 
by renouncing all selfish desire for rewards and for the sole purpose 
of attaining the Supreme Spiritual Goal. It is also known as niskāma- 
karma or disinterested performance of karma without a desire for 
any reward. Those who observe kamya-karmasseeking certain desired 
results cannot have one-pointedness of mind directed to the 
spiritual goal, whereas those who follow karma-yoga are resolute as 
it is directed towards one goal (vyavasayatmika buddhih). 

The following verse describes the manner in which the karma- 
yogais to be observed by those who aspire for moksa (mumuksu): 


karmanye vādhikāraste mā phalesu kadācana 
mā karmaphalahetur bhūr ma tesaūgo stuakarmani. 11.47 
You have the right to perform only the deed and never at all to 


its fruits; do not be motivated by the fruits of the action: nor 
have any attachment to inaction. 


This is an important verse of the Gītā which emphasises the 
ethical idea of the performance of one's duty in the spirit of 
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disinterestedness. Its fuller implications are explained by the 
commentators differently. Samkara takes this verse as if it is 
applicable to the persons who follow the path of action (karma- 
nistha) and not to those who follow the path of knowledge (jnana- 
nistha) for the purpose of realization of the self. Accordingly, the 
first line of the verse is intended to mean that you (Arjuna) have a 
right for action alone and not for steadfastness in knowledge (karma 
nisthayam eva adhikarah na jnana nisthayam te tava). The second line 
means: while one is engaged in the karma, he has no right for the 
results under any circumstances. If one desires for the results of 
action, he will become the agent of acquiring the results of action. 
He should not therefore become the cause of production of the 
result. He should also refrain from the thought of not doing an 
act, on the ground that the result of the work is not desired. 

According to Madhva, the pronoun te (you) in the verse is not 
confined merely to Arjuna or persons following the path of action 
only, as Samkara interprets, but on the contrary, it applies for all 
those for whom Vedic injunctions are enjoined, including the jnanis 
or those who have the philosophical knowledge. Arjuna, according 
to Madhva, is a j7ani, being an incarnation of Indra.The implication 
of the verse is that the performance of the act alone comes under 
the purview of the Vedic injunction, never the fruits thereof. The 
desire for the fruits of the action is never to be entertained even by 
a jñānī like Arjuna and much less by others. In other words, one is 
required to perform one's duty without any expectation of the 
results of the karma. Nor should one remain indifferent towards 
one's duty on the ground that he is not interested in the results. 

Rāmānuja offers a straightforward explanation. A person like 
Arjuna who is an aspirant for higher spiritual goal has the duty to 
perform the deeds prescribed in the Vedas, even though they are 
associated with some result Or the other. He has no right to the 
fruits that may accrue from them. Thatis, he should refrain forever 
from developing a desire for the fruits. Acts done with a desire for 
fruits cause bondage. Acts done without any motivation for results 
but dedicated to God in the spirit of worship would lead to 
liberation. While doing his duty, one must cultivate the attitude 
that he is not the cause of the action and its fruits. One should also 
not become a prey to the temptation of not doing the duty. 

That the niskama-karma is helpful to secure liberation from 
bondage is emphasized by Lord Krsna by exhorting Arjuna to 
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perform the duty of fighting the war with a sense of eguanimity 
unmindful of the success or failure and abandoning all attachment. 
Thus says Krsna: 


yogasthah kuru karmāņi sangam tyaktvà dhananjaya 
siddhy-asiddhyoh samo bhūtvā samatvan yoga ucyate. 11.48 
Abandoning attachment and established in yoga (yogasthah), do 
your work, with an even mind towards success and failure. 
Evenness of mind (samatva) is called yoga. 


The word yoga in this verse means the development of mental 
equanimity with regard to the success or failure of the action (karma) 
undertaken by an aspirant to moksa. 

The karma performed with equanimity of mind is far superior to 
the karma done with a desire for the result. The former is called 
buddhi-yoga as compared to the mere action (karma), as is evident 
from the following verse: 


dūrena hy avaram karma buddhiyogad dhananjaya 
buddhau šaraņam anviccha krpanah phala-hetavah. 11.49 


The term buddhi-yoga is interpreted differently. For Šarhkara, it 
means yoga of wisdom or the true knowledge of ātman (paramārtha 
jūāna). According to Madhva, yogais upaya or the means of attaining 
the knowledge of Paramatman and buddhi-yoga means the upaya in 
the form of knowledge of atman (jnanalaksana-upaya). Both these 
interpretations do not seem to be appropriate in the context of 
niskāma-karma. Hence, Ramanuja explains buddhi-yoga as the 
observance of karma-yoga characterized with the sense of equanimity 
(samatva-buddhi) and without anyattachment to the result (pradhana 
phala-tyaga visayah avantara phala siddhi asiddhayoh samatva visayasca 
buddhi-yogah tadyuktāt karma). As is made clear in the following verse, 
it is only such a karma that helps to attain liberation from bondage. 


kārmajam buddhiyukta hi phalam tyaktvā manisinah; 

janmabandha vinirmuktah padam gacchanty anāmayam. 11.51 
The wise who possess evenness of mind and who relinguish the 
fruits arising from their action, become freed from the bondage 


of rebirth and go to the realm free from all suffering (anāmayam 
padam). 


The state of sthitaprajna 
After extolling niskama-karma, Lord Krsna speaks about the state 
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of steadfastness of knowledge known as sthitaprajna which arises 
from the observance of disinterested performance of karma-yoga. 
The relevant verse reads: 


Srutivipratipanna te yada sthasyati niscala 
samadhau acala buddhis tada yogam avapsyasi. 11.53 


The three commentators are divided in their opinion regarding 
the nature and implications of this concept. According to Samkara, 
sthitaprajnata means the state of mind which, bewildered by the 
Vedic texts, becomes steadfast or fixed in the Self (samadhau), free 
from distractions (buddhih sthirībhūtā bhavisyati viksepacalanavarjitā 
sati ütmani samādhīyate). More specifically, Samkara explains that 
a person who has attained the knowledge "I am the Supreme 
Brahman” is considered to be a sthitaprajna (sthita pratisthita “aham 
in asmi param brahma " iti prajna yasya sah sthitaprajna) . 

Madhva offers a different explanation. This is a state of samadhi 
in which the mind of an aparoksa-jnani becomes absolutely constant 
and immersed in the Supreme Bliss of direct perception of 
Brahman, undisturbed even by the loud noise of drums. This state 
is attained by the jnanz after obtaining firm conviction in the Vedic 
teachings, through hearing and reflection, unlike in the earlier 
state when the mind was disturbed with conflicting views.” 

According to Ramanuja, the sthitaprajnata is the state of mind 
which is attained by the practice of niskāma karma-yoga preceded by 
the knowledge about the true nature of the atman (jīvātman) 
generated by Sastra or sacred texts (šāstra janya atma jūāna pūrvaka 
karmayogah sthitaprajūatākhya jnananistham apadayati). In other 
words, it refers to the steadfast knowledge of jrvatman (jnana-nistha) 
This is helpful for obtaining the direct vision of the jžvātman 
(ātmāvalokana), which is the goal of both karma-yoga and jnana-yoga. 

The above explanation of Rāmānuja appears more appropriate 
than that of Šarhkara and Madhva since it fits with the context in 
which the teaching is introduced. Arjuna was first instructed with 
the true nature of the jrvatman, as indicated in the verse “esa le 
abhihità samkhye” and he was then told about the need of performing 
his duty for the sake of duty, with an equanimity of mind and without 
the expectation of any result. In this connection he is being taught 
about the observance of jnana-yoga or the development of the steady 
and concentrated mind to obtain the vision of jīva. At this stage 
and in the absence of meditation on Paramātman, itis not possible 


16 The Philosophy of the Bhagavadgita 


to have either direct realization of the identity of jzva and Brahman 
as *aham brahmasmi,” as Sarhkara states or the direct perception of 
Brahman (brahma pratyaksa-daršana) , as Madhva interprets. This will 
follow only after the upasana or bhakti-yoga is observed either on 
atmanas Brahmān or on Paramatman. Besides, the subsequent four 
verses (11.55-58) which describe the four states of a sthitaprajūa do 
not also convey the idea of having observed the meditation on 
Paramatman. On the contrary, they speak of the state of the 
concentrated mind which is deeply immersed in the contemplation 
of the jīvātman. 

In reply to a query made by Arjuna to tell him the nature of 
sthitaprajna, Lord Krsna describes it in the following four verses: 


prajahāti yada kāmān sarvān partha manogatān 

atmanyeva ātmanā tustah sthitaprajñās tadocyate. 11.55 

When a person sheds fully all the desires of his mind, O Arjuna, 
and when his self is content in itself (acc. to Samkara), or when 
the mind is content with inward concentration on the self (acc. 
to Rāmānuja), or when he is satisfied being rooted in Paramātman 
by the grace of God (acc. to Madhva), then he is called stable in 
prajūā or wisdom. 


Both the words àtmaniand ātmānā used in the verse are taken by 
Madhva as applicable to Paramátman. This means that the jnani 
who is referred to here is one who, being rooted in Paramātman 
(atmani), and remains by His grace (atmana), fully satisfied in the 
vision of Paramátman in the state of samādhi. 

According to Ramanuja, the two words ātmani and ātmanā refer 
to the jīvātman and the mind respectively. This means that the 
aspirant becomes fully satisfied in the inward mental con-centration 
of the jīvātman. 

For Sarkara, both the words denote the Self which is essentially 
Brahman and the verse therefore implies that the person who has 
renounced all desires, remains satisfied in the Self alone by the 
Self. In other words he delights in the Self and disports in the Self. 

In the context of the teaching about jzvātman and the method 
of obtaining its realization or vision, the explanation of Šamkara 
and Madhva in favour of Brahman Or Paramātman.do not appear to 
be appropriate. The interpretation of Rāmānuja sounds better. 

The second verse relating to the nature of sthitaprajna states: 
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duhkhesu anudvignamanah sukhesu vigatasprhah 
vitaragabhayakrodhah sthitadhir munirucyate. 11.56 

He whose mind is not disturbed by the sorrows and who has no 
craving for pleasures and who is free from passion, fear and 
anger, he is called a sage of firm wisdom. 


The third verse on the sthitaprajna reads: 


yah sarvatra anabhisnehah tat-tat prapya Subhasubham 

na’ bhinandati na dvesti tasya prajna pratisthita. 1.57 

He who has no love on any side (for all pleasing objects), who 
does not rejoice or loathe when he finds good or evil, his mind 
or intelligence is firmly established. 


The last verse on this subject says: 


yada samharate ca 'yam kürmo' ngānī va sarvašah 

indriyant indriyarthebhyah tasya prajna pratisthita. 11.58 

He who draws away his senses from the objects of senses on every 
side as a tortoise draws in its limbs (into the shell), then his mind 
or wisdom is firmly set. 


According to Samkara, these four verses describe the charac- 
teristics of an individual who is considered to be a sthita-prajna or 
one who has realized the identity of his Self with Brahman, which 
is the direct means to liberation from bondage. Such a person is a 
sage (muni) who has reached the stage of sammnyasa, with total 
renunciation of all rituals (karma). The doctrine of identity of the 
Self and Brahman is not explicitly taught in the Gita. Similarly, the 
theory that an aspirant for moksa following the pathway of jnana 
should have renounced all karmasis also open to dispute. 

According to Madhva, these four verses refer to the identity marks 
of an aparoksajnani known as sthitaprajna or an individual who has 
attained a direct perception of Brahman. In the absence of any 
reference to the meditation on Paramatman in this adhyaya, the 
direct perception of Paramatman does not arise. Besides, the 
question would arise, why such a jūānī who has had blissful vision 
of Paramātman should still remain embodied and should have any 
need to engage himself in external activities. This objection is met 
by maintaining the view that due to the influence of prarabdha karma 
and the vāsanās of the past he is impelled to engage in some 
activities. But this would amount to the admission of the persistence 
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of bondage even after the direct vision of Paramātman. According 
to the Upanisads, the bondage should cease to exist when once 
Paramātmanis seen (ksiyante ca asya karmāņi tasmin drste paravare) .'* 
If the theory of jivanmukti as advocated by Advaita is accepted, it is 
possible to explain the continuation of the activities even after one 
hasrealized Brahman. But Madhva does not subscribe to this theory. 

According to Rāmānuja, the four verses describe the four states 
(avasthās) of sthitaprajūa or the jūānanistha, that is, the one who 
has attained mental steadfastness in the knowledge of ātman after 
pursuing the karma-yoga or the disinterested performance of the 
prescribed deeds. These four states are enunciated in a descending 
order and correspond, as well explained by Vedànta Dešika, to the 
four states of vairāgya or the spirit of non-attachment described in 
the Yoga-šāstra of Pātanījali viz., vašīkāra-samjūā, ekendriya-samjūā, 
vyatireka-samjna and yatamana-samjna." The differentiation of the 
states is determined in terms of the measure of the mind's 
concentration on the self achieved and that of the gradual control 
of the sense organs and the mind. This explanation appears sound 
as it fully justifies the description of the nature of sthitaprajna in 
four states, each of which is distinct from the other in descending 
order. This state of jūānanisthatva represents, according to 
Rāmānuja, the beginning of the jnana-yoga or the pathway to 
knowledge enunciated in the later adhyayas for attaining the goal 
of vision of the jzvatman (ātmāvalokana) which serves as the means 
to bhakti-yoga enunciated in adhyayas VII-XII. We shall discuss the 
merit of this view in the chapter on General Evaluation. 

The soundness of the explanation offered by Rāmānuja 
regarding the nature of sthitaprajna as a state of steadiness of mind 
fixed on the knowledge of àtman becomes evident from the 
subsequent verse emphasizing the need to control the senses 
(indriya nigraha). Lord Krsna specifically states that when the senses 
are kept under control, the prajūā of that individual is firmly set 


as the object of meditation it becomes purified. It would then be 
able to control the senses and experience the self. The Gītā verse 
Says: tani sarvāņi samyamya yukta āsīta matparah. (BG, 11.61) 

The statement matparah āsītais interpreted by Samkara to mean 
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one should concentrate on Krsna as the Supreme, that is, that 
Vāsudeva is the innermost Self of all, thinking that jīva is not 
different from Him. This explanation emphasizes the identity of 
jiva and Brahman. 

For Ramanuja and Madhva, jēva is different from Brahman. 
Accordingly this statement means for Ramanuja that the aspirant 
who tries to conquer the senses, should focus the mind on God 
Krsna who is the only auspicious object for meditation and who is 
capable of removing all the impurities. According to Madhva, 
matparah means that one should regard Vāsudeva as the Highest of 
all and fix the mind on the Lord as the most potent aid for the 
conquest of the senses. Whatever may be the manner of con- 
templation, it is clear from the Gītā that one attains the serenity 
and purity of the mind and with its acquisition, the person becomes 
free from sorrow and his buddhi is well established in ētman. Such a 
person who abandons all desires and acts without any sense of “I” 
and “mine” attains peace (santi). This is a state which is described 
by the Gita as brahmi-sthiti or divine state. The relevant verse reads: 


esā brāhmī sthitih partha nai' nām prapya vimuhyate 

sthitvā asyam antakāle'pi brahmanirvāņam recati. 11.72 

This is the brahmistate, O Arjuna, having attained hereto, one is 
notagain deluded. By abiding in this state even at the end (hour 
of death), one can attain brahma-nirvana. 


The two terms in this verse, brahmi-sthiti and brahma-nirvana axe 
open to different interpretations. For Sarhkara, brahmi-sthiti means 
the state of being established in Brahman, that is, to continue in 
life as identical with Brahman, after renouncing all actions (brahmi 
brahmani bhava iyam sthitih sarvam karma-samnyasya brahma svaru- 
penaiva avasthānam). Brahma-nirvāņa means the moksa or liberation, 
which according to Sarnkara, is the realization of oneself as identical 
with Brahman. That is, one who remains established only in 
Brahman during the whole life attains identification with Brahman. 

For Madhva, brahmi-sthiti means the state of one who has attained 
supreme knowledge of Brahman (brahma visaya sthitih, laksanam) . 
The word nirvana means the bodyless Brahman (the word vana 
being understood as $arira or body). So the jnanireaches Brahman 
by remaining in this state until the last moment of his life. If he 
fails to attain it, he will have to take another birth and attain it 
eventually. 
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According to Rāmānuja, brahmi-sthiti means the state which 
secures the attainment of jzvātman, the term brahma being taken in 
the sense of jzvātman. The word brahma also denotes jiva (brahmi 
brahma prapika sthitih). This state is the same as sthitaprajnata 
obtained from the disinterested performance of karma preceded 
by the knowledge of jīvātman. (nityaimajnana pūrvikā asanga karmani 
sthitih sthitadhilaksana brahmi brahma-prapika.) After attaining this 
state, one is not deluded, that is, one will not return to bondage. 
The word brahma-nirvana means the blissful atman, the word brahma 
being understood as jivatman (sukhaikātānam ātmānam). Accord- 
ingly, the meaning of the later part of the verse is that he attains 
the self, which is constituted of bliss. 

The explanation offered by Sarnkara may be justified on the basis 
of the doctrines of Advaita according to which jzvatman is identical 
with Brahman and moksa is the direct realization of this identity by 
means of jnana-yoga. Whether or not these doctrines are supported 
by the Gītā need to be considered. As regards the interpretation of 
Madhva, the teaching of this adhyaya is primarily devoted to the 
nature of jžvātman and incidentally the state of sthitaprajūatva 
attained after pursuing the niskāma-karma. At this stage, the direct 
perception of Brahman does not take place in the absence of 
meditation on Paramātman. As Rāmānuja rightly points out, in the 
second adhyaya the Lord wants to remove the delusion of Arjuna, 
who did not know the real nature of the self (jivatman) and also 
did not realize that fighting the war ordained as a duty for a ksatriya 
is the means of attaining the self. Arjuna was under the delusion 
that the body itself is the self, and being dominated by that illusion, 
he wanted to retreat from the war. He was therefore required to be 
taught about the knowledge of the aiman called Sāmkhya and also 
Yoga or the path of action without attachment. These two together 
have as their objective the attainment of steadfast wisdom (sthita- 
prajna). In this context, the chapter concludes with the teach ing of 
the brahmi-sthiti by the attainment of which one is not deluded and 
wins brahma-nirvana even at the hour of death, if he continues in 
that state. It is therefore appropriate to regard brahma-nirvana of a 
sthitaprajna as the attainment of the blissful jzvātman (atmavalokana) 
which is the goal of jūānayoga enunciated in later adhyayas. We 


shall further discuss these issues in the chapter on General 
Evaluation. 
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CHAPTER 3 


The Theory of Karma-yoga 


HE third adhyaya discusses in greater detail the theory of karma 
Jn In the preceding adhyaya mention was made about the 
need to perform the prescribed deeds without desire for the results 
(niskama-karma) and also about the importance of steadfastness in 
the knowledge of the self (sthitaprajnata). This has given rise to the 
question: which of the two—the path of action (karma-yoga) and 
the path of knowledge (j&ana-yoga)—one should follow. Arjuna, 
therefore poses the following question: 


Jyāyasī cet karmanas te mata buddhir janārdana 

tatkim karmaņi ghore mam niyojayasi kešava. II.1 

O Janārdana (Krsna), if you consider that knowledge (buddhi) is 
superior to karma, why then do you urge me to resort to this 
dreadful action. 


The implication of this query is explained by the commentators 
in different ways. Sarnkara discusses at great length in his preface 
to this adhyaya, the controversial theory in Vedanta relating to the 
need of both jnanaand karmaas the means to moksa. This is known 
as jnanakarma-samuccayavada. He contends that jūāna taken in the 
sense of the realization of the identity of jiva and Brahman is the 
sole means to moksa (kevalādeva jūānāt moksa iti arthah niscito gitasu). 
This view is based on the assumption that jñāna and karma are 
opposed to each other and the person who pursues the path of 
knowledge is required to renounce all the karmas. Accordingly, 
jnana-yoga is of greater importance than karma-yoga. Axjuna, 
therefore seeks to know precisely, which of the two paths—jnana 
and karma—he should follow. 

According to Ramanuja, the query is based on the misunder- 
standing of the relative importance of the two disciplines— 
Jnananistha or the adherence to the knowledge of the self and 
karmanistha ox adherence to karma. The jnananistha which leads to 
the realization of the sel£ (jtvatman) requires the cessation of all 
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activities of the senses, whereas karmanistha, which indirectly secures 
the vision of the self involves the activities of the senses. Why then, 
should he resort to it? This is the implication of the question raised 
by Arjuna. 

According to Madhva, the Lord had told Arjuna in the previous 
adhyàya (11.49) that jūāna also known as samkhya, in the sense of 
the knowledge of jīvātman and Paramātman, is superior to niskāma- 
karma, which is only a means to it. Arjuna is therefore seeking to 
know why he should engage himself in this terrible war. 

But the subsequent verses (IIJ.3-8) which provide an answer to 
the query of Arjuna emphasizing the necessity of doing karma, do 
not support the view advanced by Šarnkara. 

Lord Krsņa first states about two kinds of discipline: 


loke'smin dvividhā nisthā purā proktā mayā anagha 

jūānayogena samkhyanam karmayogena yoginam. IW.8 

O, unblemished one, for the people of this world, two kinds of 
discipline were taught by Me in the days of yore (previously, acc. 
to R)—jūāna-yoga for the Samkhyas and karma-yoga for the yogins. 


According to Šarhkara's interpretation this verse draws a clear 
distinction between jrana-yogaand karma-yoga which are considered 
as two exclusive disciplines intended for two different categories of 
people. Jūāna-oga or the pathway of knowledge adopted for the 
realization of the self is meant for those who, after renouncing all 
worldly attachments, have become monastics (parivrajakas) from 
the stage of brahmacarya itself. Only such persons are capable of 
pursuing the jnana-marga and attain the realization of the self, which 
is total liberation from bondage. They are not required to perform 
the prescribed deeds. Others such as the householders (grhasthas) 
who are the karmanisthas are required to perform the karmas. 

According to Madhva, there are in this world two orders of 
persons, both adhering to the law of the Supreme Lord: 


1. Those who pursue the path of jnàna exclusively by adopting 
the ascetic life and giving up the duties of the householders. 

9. Those remaining as grhasthas (householders) who do their 
duties, but still adhere to knowledge. 


As an ādhikārika, or one under the command of the Lord, even 
a jnani is required to do karma. The two are not exclusive paths 
intended for different categories of persons. 
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According to Rāmānuja also, jnana-yoga and karma-yoga are not 
two exclusive paths, though they are intended for different kinds 
Of persons, in accordance with their competence. Jñāna-yoga is 
meant for those persons who are competent to follow the discipline 
of the knowledge of the self and karma-yoga is intended for those 
who are competent for the path of action (karma). Those who are 
capable of developing the concentration of mind by the practice 
of yoga discipline and meditate on the self can follow the jūāna- 
yoga. Others have to pursue the pathway of karma. As explained by 
Rāmānuja, itis not possible for.everyone to embark on the pathway 
of knowledge. Before resorting to jūānaoga, one has to develop 
the purity of mind by observing the performance of prescribed 
karmas without any desire for results. 

The Gita itself points out that by the mere abstention from karma, 
a man does not attain freedom from action (naiskarmya). Nor by 
mere renunciation of the deeds, does he attain true state of 
perfection. Besides, it is not possible for one to remain even for a 
moment without doing work. Everyone is made to work in spite of 
himself under the influence of the gunas of prakrti. Thus it says: 


nahi kašcit ksaņamapi jātu tisthatyakarmakrt 
kāryate hy avašah karma sarvah prakrtijair gunaih. II.5 


The body is constituted of three guņas—sattva, rajas and tamas 
and it is inevitably made to function through physical and mental 
activities. Karma or action is therefore inescapable for an individual. 
Even for a jūānayogī, the performance of prescribed deeds is 
unavoidable, as he has to sustain his life until the goal is achieved. 


Lord Krsna therefore instructs Arjuna to perform the prescribed 
deeds: 


niyatar kuru karma tvarh karma jyayo hi akarmanah. II.8 

You must perform obligatory duties, for karma or action is 
superior to akarma or inaction (jūāna-yoga acc. to R). Thus it 
follows that karma-yoga is superior to jūāna-yoga. 


The Gita clearly points out that the performance of the ritualistic 
deeds (yajna) laid down by the sacred texts does not cause any 


bondage to an individual as long as he remains unattached to it. 
Thus it says: 


yajnarthat karmano’nyatra loko’yam karmabandhanah 
tadartham karma kaunteya muktasangah samacara. 111.9 
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Man is bound by shackles of karma only when engaged in action 
other than work performed for the sake of sacrifice. Therefore, 
O Arjuna, you do perform karma without attachment for the 
purpose of yajna. 


According to Madhva, yajna signifies the Supreme Lord Visnu. 
Karmas performed as yajna becomes a worship of God. 

Lord Krsna explains how the Vedic sacrifices are part of the divine 
creation. When God created human beings he also introduced the 
Vedic sacrifices for their own benefits. The deities worshipped 
through the sacrifices confer the benefits to the individuals in the 
form of food and other desired objects. There is mutual dependence 
of the deities and men. It is like a wheel set in motion by the 
Supreme Person and one should follow it without fail. 

Lord Krsna categorically states: 


euam pravartitam cakram nanuvartayati' ha yah 

aghayur indriyaramo mogham partha sa jwati. III.16 

He who does not follow the wheel thus set in motion in this 
world, lives a sinful life in vain indulging in sensual pleasures. 


Karma is therefore inevitable for all individuals. 
As regards the question: whether there is anyone who does not 
have to perform any deeds, the Gītā states: 


yastu atmaratireva syat atmatrptasca manavah 

ātmanyeva ca santustah tasya kānjam na vidyate. 1.17 

nai’ va tasya krtenā rtho na akrtena iha kascana 

nacá'sya sarvabhutesu kašcit arthavyapasrayah. 1.18 

But the person whose delight is in the self only, who is gratified 
with the self, who is content with the self, for him there is no 
need to perform any deed (for the sake of realizing the self- 
acc. to R). 

For such a person there is nothing to be gained from work done 
(as a means for the vision of the self (acc. to R) nor is he subject 
to any evil from work left undone. He does not have to depend 
on all these beings to serve any purpose of his own. 


These two verses are interpreted by Samkara in favour of the 
individuals who pursue the pathway of knowledge after having 
renounced all worldly desires (parivrajakas) and who are regarded 
as jnananisthas as contrasted to the harmanisthas. In the case of the 
jūānanīsthas, the need to perform the prescribed deeds does not 
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arise because they have already renounced everything and engaged 
in the pursuit of jnana-yoga. But it is open to dispute whether the 
total renunciation of the karmas by jnananistha is advocated by the 
Gita. As will be seen in the subsequent adhyaya it is not so. 

Madhva takes the word átmanas Paramātman. Accordingly, these 
verses refer to the aparoksa jūānī or the one who has attained the 
state of asamprajnata samādhiin which he is absorbed in Paramātman 
and hence there is no need for any action. The word atmarati means 
one who has attained the bliss of seeing Paramatman. 

It is not clear whether the concept of asamprajndta samādhi 
admitted in the Yoga system is referred to in the above verses. Even 
ifit is accepted, the goal of samādhi, according to Pataūjali, is Purusa 
or the Self and not Paramātman. If we take into consideration, the 
earlier verses in which the necessity of performance of the Vedic 
sacrifices (yajna) is emphasized and the subsequent verses in which 
Arjuna is being instructed to perform the prescribed deeds as 
asaktah or with the sense of non-attachment, these verses (III.17- 
18) are applicable, as correctly interpreted by Rāmānuja, to the 
individual who has already realized the self and who is absorbed in 
the enjoyment of the blissful soul. In the case of such persons, there 
is no need to perform the prescribed deeds as part of the jnana- 
yoga to be adopted for the vision of the soul, since he has already 
attained the vision of the self. Lord Krsna, therefore instructs Arjuna 
to perform the obligatory duty by remaining unattached to it. 


tasmat asaktah karyam karma samācara 

asakto hy ācaran karma param āpnoti purusah. |. 11.19 

"Therefore, without attachment, always practice karma-yoga as an 
end in itself. By practising karma-yoga without attachment, a 


Eun attains higher goal (Self acc. to R and sattvasuddh: acc. 
to S). 


The Gita cites the example of Janaka and others who are learned 
ksatriyas and who are jñānīs to substantiate the fact that even jnana- 
yogins strive to attain liberation through the observance of karma- 
yoga (karmaņaiva hi samsiddhim asthitah janakadayah). 

By the observance of karma-yoga, the jūānīswould set an example 
and provide guidance for others and thereby promote the welfare 
of the world (lokasamgraha). Whatever a great man does, other men 
also follow him; whichever standard he sets, the world follows. Even 
Lord Krsņa as the Supreme Being keeps Himself engaged in 
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activities, although there is nothing in the world for Him to do or 
anything worth attaining which is not already attained. If He did 
not engage Himself in action, it would cause harm to the world 
since men follow His path in all matters. 

After having emphasized the importance of karma-yoga even for 
the jūāna-ogins, Lord Krsna teaches the manner in which the karma- 
yoga is to be practised in order to attain the higher spiritual goal. 
What is needed for this purpose is to develop the mental attitude 
that the individual who performs the deeds is not the doer or agent 
of action (kartā). How is this possible? The Gità tells that all actions 
are being done by the influence of three gunas of prakrtiand not by 
the individual self by itself. But the individual thinks on account of 
the delusion of the body itself as the self, that the self is the doer. 
But with a clear understanding of the true nature of the self and 
the role of the gunas of which the mind and the senses are 
constituted, the karma-yogin realizes that the individual self by itself 
is not the cause of the actions. The relevant verses read: 


brakrteh krijamāņāni gunaih karmant sarvašah 

ahamkara vimüdhatma kartāham iti manyate. III.27 

tattvavit tu mahabaho guna-karma-vibhagayoh 

guna guņesu vartanta iti matvā na sajjate. 11.28 

All actions are being done by the gunas of prakrti. He whose mind 
is deluded by egoism considers himself to be the doer. 

But he who knows the truth about the respective spheres of the 
gunas and actions through the knowledge that the gunas in the 
form of the senses and mind operate, does not become attached 
to the actions. 


Lord Krsna also instructs Arjuna an easier way of overcoming 
the sense of egoism. He advises him to dedicate all actions to the 
Supreme Lord by focusing the mind on the self. Thus he says: 


mayi sarvant karmāņi samnyasya adhyātma cetasā 

nirāsīh nirmamo bhūtvā yudhyasva vigatajvarah. 111.90 

By dedicating all actions to Me, with the mind being focused on 
the self, you fight (perform action), free from desires and 
selfishness and devoid of any mental anguish. 


The significance of the verse, as well explained by Ramanuja, is 
that the Supreme Person who is the Ruler and Controller of all, 
gets done His own work for the purpose of getting Himself 


98 The Philosophy of the Bhagavadgītā 


worshipped through the means of his own instruments in the form 
of the individual selves which belong to Him and which function as 
agents of action (svakīyena ātmanā kartā svakīyaih eva karaņaih 
svārādhanaika prayojanaya parama purusah sarvesvarah sarva Sesi 
svajameva svakarmāņi kārayati).' A similar view is also expressed by 
Šamkara and Madhva. This teaching of the Gzta emphasizes the 
need to develop the mental attitude in the performance of all 
religious acts. It helps to eschew egoism and develop a sound mental 
disposition which is conducive to the spiritual upliftment leading 
to the realization of the self. Lord Krsna himself says that this is the 
essential teaching of the šāstra. The relevant verse reads: 


ye me matam idam nityam anutisthanti mānavāh 

sraddhāvanto anasiyanto mucyante te'pi karmabhih. 111.31 

Those men, who follow this teaching of mine with faith and 
without cavil, they are released from the shackles of karma that 
cause bondage. 


It also states that those who find fault with it and who do not 
follow the teaching would perish without reaching the higher 
spiritual goal. 

After stressing the importance of karma-yoga, Lord Krsna points 
out the difficulty one has to encounter in the observance of jnana- 
yoga. The greatest obstacles that come in the way of the practice of 
jnana-yoga are raga or attachment of senses to the objects of pleasure 
and dvesa or aversion when the desires to enjoy them are not 
fulfilled. All beings including the men of knowledge (jitānavān) 
are bound by the physical constitution (prakrti) and they are 
naturally attracted by the objects of pleasure owing to the influence 
of the latent impressions of the past lives. It therefore becomes 
difficult to escape from the clutches of the uncontrollable senses. 
In view of it, the Gita advocates that it is better to pursue one's own 
dharma (which in the present context refers to karma-yoga, acc. to 
R) ever if it is not perfect than pursuing a perilous para dharma 
(which refers to jūāna-yoga acc. to R). Thus states the Gita: 


Sreyan svadharmo vigunah paradharmat svanusthitat 

svadharme nidhanam sreyah paradharmo bhayavahah. 111.35 
Better is one’s own duty (svadharma), though ill done, than the 
duty of another (para dharma) well performed. Even death in 


the performance of one’s duty brings blessedness; another’s duty 
is fraught with fear. 
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Samkara takes the term svadharma and paradharma in the 
ordinary sense as the varņāšrama dharma or duties laid down by the 
sacred textsin accordance with one's caste and stages of life. But in 
the context of the teaching about the relative merits of karma-yoga 
and jūāna-yoga, this meaning is not appropriate. Arjuna is not 
thinking of relative importance of ksatriya dharma as against 
brāhmaņa dharma or samnyasa dharma. Hence, the word svadharma 
means what one is capable of pursuing on his own without effort 
and it refers to karma-yoga (svenaiva upadatum yogyataya svadharma- 
bhūte karmayoge) . Paradharma in this context means jnana-yoga, which 
is difficult to follow as it is confronted with obstacles. 

By way of further elucidation of the difficulues involved in the 
practice of jnana-yoga, Lord Krsņa tells Arjuna in a characteristic 
way that there are two great enemies that confront the jñāna-yogi 
and which thwart the progress of the discipline. These are, kama 
(desire) and krodha (wrath), both of which are caused by rajoguna. 
Thus he says: i 


kāma esa krodha esa rajoguna samudbhavah 

mahāšano mahapapma vidhyenam iha vairinam. 1.37 

It is desire, it is wrath, born of the guņa of rajas, It is a great 
devourer, a great impeller to sin. Know this to be the enemy 
here. 


Kāma or desire arises out of the rajas, which is innate in one's 
mind due to the influence of the latent impressions of the past 
lives. It attracts the person towards the objects of pleasure. When 
the desire is hampered, it develops itself into anger towards those 
persons who are the cause of such hindrance. It incites the person 
to do harm to others and consequently causes sin. Thus these two 
unethical qualities constitute a natural enemy of jnàna-yoga. 

Lord Krsna further points out that the self (knowledge acc. to 
S) is enveloped by desire (kama) in the same way as fire is enveloped 
by smoke, as a mirror is covered by dust and asan embryo is encased 
in the membrane. The desire operates through the senses, mind 
and the intellect (buddhi). Yt deludes the self by veiling the 
knowledge. Lord Krsna therefore addresses Arjuna to eudeavour 
to control the senses from the beginning: 


tasmāt tuam indriyāny ādau nivamya Maratersabha 
pāpmānam prajahi hyenam jūāna viliánandsanam, What 
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Therefore O Arjuna, by controlling the senses in the very 
beginning, slay this sinful thing (kāma) that destroys knowledge 
and discrimination. 


. From the foregoing analysis of the teachings of the third adhyaya, 
it follows that the karma-yoga is an important means for the 
realization of the self (atmavalokana) acc. to R or for gaining purity 
of mind (sattvasuddhi) acc. to S and M. It is to be observed even by 
those who embark on the path of jūāna-oga. 
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CHAPTER 4 


Karma- yoga and its 
Relation to Jnana-yoga 


ig fi fourth adhyaya which is generally named jūāna-karma 
samnyasa-yoga and also jñāna-yoga covers mostly further details 
about the nature and types of karma-yoga and its relation to jnana- 
yoga. It also outlines incidentally, the significance of the incarnation 
of the Supreme Lord (avatāra rahasya). 

At the outset, Lord Krsna tells that the yoga taught to Arjuna is 
an ancient doctrine which was imparted by the Lord to Vivasvān at 
the very commencement of the world and the same was handed 
down in succession through several royal sages. What is this yoga 
which is considered as avyaya or imperishable? According to 
Šarnkara, it is jñāna-yoga, whereas it is karma-yogafor Ramanuja. For 
Madhva also it is jūčnaoga taken in the sense of knowledge of 
Paramātman. 

In his preface to the opening verse, Šarhkara observes that the 
yoga which was mentioned in the earlier adhyāyasis characterized 
by steadfastness in knowledge (stithaprajūatā) associated with 
‘renunciation of karma (samnyasa) and it is to be achieved through 
karma-yoga. He also adds that with this teaching, the main purport 
of Vedanta is almost covered and it is the same yoga that is referred 
to in all other parts of the Gita.' This claim of Samkara is untenable 
because what is taught earlier is karma-yoga culminating in the state 
of sthitaprajna. In a later verse (IV.15) Lord Krsna exhorts Arjuna 
to do karma-yoga which was pursued by ancient sages such as Manu 
for attaining moksa (kuru karmatva tasmat tuam purvaih purvataram 
krtam). 

In this connection Lord Krsņa in response to the guery made by 
Arjuna about the descent of the Supreme Lord explains the theory 
of incarnation (avatāra). The following three verses sum up the 


significance of avatāra: 
ajo’ pi sann avyayatma bhūtanām 1$varo pi san 
prakrtim svam adhisthaya sambhavamy Gimamayaya. IV.6 
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Though I am unborn and of immutable nature, though I am 
the Lord of all beings, yet, by remaining Myself in My own nature 
(prakrti), Iam born through My own maya or free will (acc. to R 
and M). 


The word prakrtiin the verse is interpreted by Šarhkara to mean 
the primordial cosmic matter consisting of the three gunas which, 
according to him, is His own power named as maya or the cosmic 
principle of illusion. By adopting this meaning for mājā, various 
incarnations of the Supreme Being are regarded as illusory 
manifestations and not real. Rāmānuja and Madhva do not accept 
this interpretation. The incarnation is as real as His original form. 
The word svām prakrti means His own nature (svabhāva), that is, 
the transcendental spiritual form.T he word mājā also means jnana 
or knowledge ( maya vayunam jūānam) and accordingly ātma mayaya 
means “out of his own free will" (atmzya jūānena or ātmāsamkalpena). 
This meaning is appropriate since the avatāras of the Supreme 
Being cannot be regarded as illusory manifestations. The scriptural 
text? which supports the theory of avatara states: "Being unborn, 
He is born in various forms." It signifies that God who is not subject 
to birth due to karma, as in the case of the individual souls, takes on 
many forms spontaneously out of His own free will without 
abrogating His intrinsic nature. Hence the various incarnations of 
God are real. In a later verse it is stated "I incarnate myself (IV.7).” 
The knowledge of the divine incarnation is also stated to purify the 
mind of an individual by securing liberation. (IV.9) 


The subsequent verses explain the time and purpose of such 
incarnations: 


yadā yada hi dharmasja glanirbhavati bharāta 
abhyutthànam adharmasya tadatmanam srjamy aham. IV.7 


Whenever there is a decline of dharma, O Arjuna and uprising 
of adharma, then I incarnate Myself. 


There is no specific restriction of the time for the descent of the 
Lord. He takes birth as and when the need arises, in the form of 
celestial beings or human beings or even animals from age to age. 

The purpose of such incarnation is the protection of the pious 


and the destruction of the wicked and also for the establishment of 
dharma. Thus it is stated: 
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paritrāņāja sadhiinam vināšāja ca duskrtam. 
dharma samsthapandarthaya sambhavāmi yuge yuge. IV.8 


One other important feature of the avatāra is that in whatever 
manner the devotees think of God according to their inclination 
and resort to him faithfully, God reveals to them in the same manner 
as desired by them. The relevant verse reads: 


ye yatha mam prapadyante tamstathaiva bhajamyaham 

mama vartmānuvartante manusyah partha sarvašah. IV.11 
Whoever resort to me in any manner, in the same manner I do 
favour them; people experience Me in different ways. 


Šarhkara takes this verse to mean that in whatever manner 
persons approach God, He favours them in that very manner. That 
is, if an individual is seeking liberation from bondage, he is granted 
liberation. If on the contrary, a person worships God for certain 
material benefits, he would be rewarded with them. Madhva 
explains it in a different way. Though moksa is not attainable by 
worshipping God through the medium of other Gods, yet God 
bestows rewards to all his devotees according to the measure and 
standpoint of their worship. Both these explanations do not appear 
to be appropriate in the context of enunciating the avatara rahasya. 
As correctly interpreted by Rāmānuja, the verse signifies that in 
whatever kind of image the devotees wish to worship and see God, 
in that very form He manifests Himself. This is amply evidenced by 
the various descriptions of God's incarnations in the Itihasas and 
Purāņas. 

Coming to the main theme of karma-yoga, Lord Krsna tells that 
this is a deep subject and that one should properly understand the 
significance of the concept of karma, vikarma and akarma. Thus he 


says: 


karmano hy api boddhavyam boddhavyam ca vikarmanah 
akarmanasca boddhavyam gahana karmano gatih. IV.17 

One has to understand what karma is and likewise one has to 
know what is vikarma; one has also to understand about akarma. 


It is hard to understand the way of karma. 


This verse is interpreted differently by the commentators. For 
Samkara and Madhva, the term karma means prescribed deeds 
e scriptures (Sastra vihitasya karma). Ramanuja 


enjoined by th 
explains this in a specific way as the deeds that serve as means to 
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moksa (moksa sādhanabhūta karma). Vikarmais taken by Šarhkara and 
Madhva as prohibited action. For Rāmānuja it means varied forms 
of the deeds such as obligatory, occasional and those motivated 
with the desires for fruits ( nitya naimittika kamya rupena vaividhyatam 
apannah) . The term akarma is interpreted by Šarhkara as inaction, 
that is, sitting quietly (/ŭsņīm bhava). Madhva also adopts the same 
meaning as not doing any act (karma akaraņam). According to 
Rāmānuja, akarmawhich is other than karmais jūāna or knowledge 
of ātman. Whether or not the meaning of the term akarma offered 
by Satnkara and Madhva is appropriate becomes evident from the 
following subsequent verse: 


karmaņy akarma yah pasyed akarmani ca karma yah 

sa buddhiman manusyesu sa yuktah krisnakarmakrt. JV.18 

He who sees inaction (akarma) in action (karma) and action 
(karma) in inaction (akarma), he is wise among men. He is a yog 
(acc. to S) or he is a true karma-yogi (acc. to M) or he is fit for 
release (acc. to R). And he has accomplished all actions. 


This is an important verse, which if properly interpreted in 
accordance with the context in which it is stated, explains the true 
nature of karma-yoga and its relation to jūāna or knowledge of atman 
also known as jnana-yoga. If karma is taken in the sense of prescribed 
action, it cannot have any bearing on akarmain the sense of inaction 
as understood by Samkara and Madhva. The statement that one 
should see inaction in action or vice versa is apparently self- 
contradictory for action cannot become inaction nor inaction 
action. Samkara gets over this objection by conceiving the theory 
that the ātman, as declared by scriptural texts is pure subject devoid 
of action (akartā), but yet it is regarded as having action by 
superimposition of doership that belongs to the antahkaraņa on it 
due to avidyā or ignorance. The Lord's teaching namely that one 
should see akarma in karma is intended to point out the need to 
understand the correct position namely, that atmanis not the kartā 
(akarta). In the same way the physical body which is the instrument 
of action is by its yery nature characterized by action but due to 
ignorance we attribute its action to the self and think that the self 
is the agent of action (kartā) instead of understanding it as devoid 
of action (akarta). 

This explanation may be justified on the basis of the Advaita 
doctrine of ātman as akartā and that karirtua which belongs to the 
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antahkarana is falsely superimposed on the self. But this doctrine 
of ātman and the theory of superimposition caused by avidya as 
adopted by Advaita Vedānta is open to dispute. According to the 
Upanisads and the Vedantasutra, if properly interpreted, these 
theories are not sustainable. Nor do we find in the Gita, any verses 
which explicitly support the theory. In the present context of the 
teaching about the karma-yoga and its relation to jūāna, there is no 
justification to impose these theories on the present verse (IV.18). 

Madhva, who interprets the terms karma and akarma as prescribed 
acts and non-action respectively, gets over the apparent con- 
tradiction in the statement namely "He who sees akarma in karma 
and vice versa" by adopting a theological explanation. According 
to him Visnu or the Supreme Deity is to be regarded as the main 
agent of action (pradhāna kartā) and the jivatman which is his 
pratibimba, is not the doer of anything independently (akarma). That 
is, while carrying out the prescribed karma, the individual should 
see therein that the Lord is the primary agent of action by realizing 
the fact that it is done by the Lord Himself, while the individual 
soul, being his pratibimba, is not the doer of anything independently 
(karmaņi kriyamane sati akarma yah pašyet, visnoreva karma naham cit 
pratibimbah kiücit karomi iti)? As regards the statement “He who sees 
akarma in karma,” one should see in the states of dream and deep 
sleep, when there is no activity on the part of the individual soul, 
that the Lord carries out the activity (akarmani suptyādau akara- 
navasthayam paramesvarasya karma yah pašyet). 

Whatever may be the merit of this explanation from Madhva's 
theological point of view, this would amount to the denial of kartrtva 
for jīvātmanin the primary sense. Such a view would stand opposed 
to the teaching of the Upanisad and the Vedāntasūtra which admit 
kartrtva for the jīvātman. The Vedāntasūtra clearly states: kartā 
sāstrārthavatvāt. Jīva is to be admitted as the agent of action, as 
otherwise the scriptural injunctions which enjoin to doa prescribed 
act and avoid prohibited act would have no meaning. If jīva is not 
the kartā and if he did not have any freedom to perform an act 
prescribed by sastra, the observance of niskama karma or karma-yoga 
by the jtvaas a sādhanafor moksawould have no significance. Besides, 
t of teaching the svarüpa of karma and its 


in the present contex 
oga, Madhva's explanation of the present 


bearing on jūāna or jūāna) V 
verse does not appear to be appropriate. 


These problems do notarise if the terms karma and akarma are 
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interpreted as karma and jūāna respectively in the correct sense, as 
Ramanuja has done. Akarma being distinct from karma can mean 
as jnana of atman in the present context (akarma $abdena atra 
karmetarat prastutam atmajnanam ucyate). According to Ràmanuja, 
this statement "He who sees akarma in karma and also karma in 
akarma" signifies that one should have clear understanding of the 
real nature of the self even while he is performing actions. Similarly 
one should be aware of the action involved while engaged in the 
pursuit of the knowledge of the self (karmani kriyamane eva atma- 
jnanam yah pasyet, akarmani ca atmajnane vartamana eva yah karma 
pasyet). This explanation is made more explicit by Rāmānuja in the 
following words. “One can perceive by constant contemplation the 
truth about the jtvatman namely, that the karma that is being 
performed in itself is a form of knowledge. One can also perceive 
at the same time that this knowledge is also of the form of karma, 
because it is an integral part of karma-yoga. Both these—action in 
the form of knowledge and knowledge in the form of action—are 
accomplished by contemplation on the true nature of the self, even 
while karma is being performed.” The above view is substantiated 
by the following verse which explains how the karma assumes the 
form of jūāna: 


yasya sarve samārambhāh kāmasamkalpavarjitāh 
jnanagnidagdhakarmanam tam ahuh panditam budhāh. | IV.19 

He whose all undertakings (the deeds) are free from the desires 
and thought which cause them (acc. to S and M) or free from 
desires for fruits and delusion of the body with the self (acc. to 
R), whose karmas ( acc. to S), or previous karmas in the form of 


punya and papa (acc. to R) are burnt by the fire of knowledge, 
him the wise call a man of learning. 


The implication of this verse, according to Rāmānuja, is that the 
element of knowledge is involved in the karma that is performed by 
an individual. The word jnanagni here refers to the proper know- 
ledge of the relationship that exists between karma-yoga and jūāna 
element involved in it. The performance of karma-yogain the proper 
spirit without desire for results and also with the full knowledge of 
the true nature of the self as distinct from the body helps to 
overcome the karmas of the past in the form of punya and papa. 

According to Madhva, the jnamiis freed from the bonds of karma 
by his knowledge of Lord's independent agency in everything that 
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is done by him and that the individual is only his pratibimba in his 
performance. 

Sarnkara’s interpretation of the verse does not acknowledge the 
involvement of jana element in the form of the contemplation of 
the true nature of the self in the karma. For him jūānāgni refers to 
the perception of inaction (akarma) in action (karma) and vice versa 
and that itself is treated as fire because it burns (eradicates) all the 
karmas both prescribed and prohibited. 

Regarding Šarnkara's explanation, it may be observed that the 
knowledge of the true nature of the self can only remove the 
ignorance (avidyā) but it does not and cannot put an end to all. 
deeds that are performed unless the deeds are regarded as illusory. 
Besides, karmāni in this verse do not refer to the deeds but to the 
bonds of karma in the form of bondage. The subsequent verse 
clarifies the point: 

tyaktvā karmaphalasaūgam nityatrpto nirasrayah 

harmany abhipravrtto'pi naiva kiūicit karoti sah. IV.20 

Having abandoned attachment to the fruits of his action, ever 

contented with the selfand without being dependenton anything 

(on the transient body), such a person, even though engaged in 

action, does not do anything. 


The significance of the statement that he is not doing any act is, 
according to Rāmānuja, that such a person is engaged in the 
practice of jnana-yoga. 

For Samkara, it implies that the karma performed by a man of 
knowledge (vidusa) is in reality akarma, since he is endowed with 
the realization of the self as niskrzya. 

For Madhva it means that a perfect karma-yogi who becomes an 
aparoksajūānī attains the state of mind similar to that of the Lord. 

The following verses explain how karma-yoga in which jūāna is 
involved secures the vision of the self by removing the bondage: 


nirāšīr yatacittatma tyaktasarvaparigrahah 

šārīram kevalam karma kurvan na’ pnoti kilbisam.  IV.21 

One who is free from desires, whose intellect and mind is 
controlled, and who has given up all possessions, does not incur 
any sin by performing actions by the body alone or bodily work 
(s$ariram karma). 

Šārīram karma, according to Šarnkara means work required for 
the maintenance of the body. For Rāmānuja, itis the work done by 
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body. The next verse says: 
yadrccha labha samtusto dvandvātīto vimatsarah 
samah siddhau asiddhau ca krtvā'pi na nibadhyate. IV.22 
He who is content with whatever comes by chance, who has 
passed beyond the duality (of pleasure and pain), who is free 
from jealousy, who remains even-minded in success and failure, 
such a person is not bound even when he performs actions. 


This verse also signifies that such a karma-yogī, though devoted 
to action, escapes from bondage even without the practice of jūāna- 
yoga. 

The Gita emphasizes that the karma performed in the spirit of 
yajna or sacrifice free from attachments and whose mind is firmly 
established in the knowledge of the self, becomes free from bon- 
dage. The relevant verse reads: 


gatasangasya muktasya jūānāvasthīta cetasah 

yajnaya’ caratah karma samagram praviliyate.  IV.23 

He whose attachments are sundered, who is mukta (liberated 
from bondage) (acc. to S),or liberated from accepting worldly 
positions (acc. to R) or free from attachment to body, senses 
etc., (acc. to M) whose mind is firmly established in the know- 
ledge of the self (jnanavasthitha cetasah) and who is engaged in 
the performance of sacrifices etc. (acc. to R) or who does work 
as a sacrifice ( acc. to S), the karma is dissolved totally. 


The word karma is interpreted by Samkara as the deeds. But 
Rāmānuja, means by karma, the past karma causing bondage (bandha 
hetu bhutam pracinam karma). 

The above four verses (IV.20-23), refer to the karma-yogi or the 
one devoted to the performance of karma, who is stated to have 
put free from the bondage without the observance of jūāna- 
yoga, since the practice of karma-yoga itself involves the element of 
JOE EON the contemplation of the true nature of the self. But 
Sarkara Interprets these verses in favour of a jūāna-jogī or one 
pursuing the path of knowledge and for whom all actions are burnt 
by the jūānāgnior the knowledge of the self. But the subject-matter 
of this adhyaya is mainly karma-yoga which is also dealt with in the 
third adhyāya and also in the later w. 25-32 in which the different 
types of karma to be observed as a sádhana are outlined. In this 
context, the imposition of the theory of jria@na-yogaand the cessation 
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of all karma as part of sádhana for the realization of the spiritual 
goal do not seem to be appropriate. 

In a more specific way, Lord Krsna tells Arjuna that not only the 
Vedic sacrifice that is performed by a karma-yogi but also all the 
actions together with the accessories used for it, including the fire 
and oblation offered in it, are to be conceived as permeated by 
Brahman. The relevant verse reads: 


brahmārpaņam brahma havir-brahmāgnau brahmana hutam 
brahmaiva tena gantavyam brahma karma samādhinā. IV 24 
That by which the offering is given such as the ladle is Brahman, 
the oblation is Brahman, the fire into which the oblation is made 
is Brahman, the performer of the sacrifice is himself Brahman, 
Brahman alone is to be reached by Him who meditates on him 
in performing the sacrificial deed. 


According to Sarnkara’s version, the verse means: Brahman is 
the offering, Brahman is the oblation poured into the fire of 
Brahman, Brahman verily shall be reached by him who always sees 
Brahman in action. 

The significance of this verse, according to Rāmānuja, is that 
the person who performs the actions and who develops the 
understanding that all the factors involved in action are embo- 
diments of Brahman, will surely attain Brahman. Such an action 
permeated by the thought of Brahman is a form of knowledge and 
it directly leads to the realization of the self (jvatman), without 
embarking separately on jnana-yoga. Thus the verse affirms that 
karma-yoga includes in it the element of jnana. 

According to Madhva, the statement that everything is Brahman, 
implies that all things such as offerings, oblations, etc., are 
dependent on Brahman. A karma-yogin who realizes that all his 
offerings and oblations are dependent on Brahman will surely attain 


Brahman. 

Samkara's explanation of th 
that of Rāmānuja and Madhva. 
has realized Brahman sees that the ladle, 
the fire, the fire itself and the agent of action, ete., are all Brahman 
in the sense that apart from Brahman none of these exist. These 
are illusory similar to the illusory appearance of silver in place of 
the shell. With the realization of Brahman, all these cease to exist. 
For one who realizes that all is Brahman, there is no action (karma). 


e verse is radically different from 


According to him, a person who 
the oblation offered in 
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This explanation could be justified on the basis of the Advaita 
doctrine which advocates that Brahman is the sole Reality and 
everything else other than Brahman is mithya. But the Gita does 
not teach such a doctrine. Even in the present context, when Arjuna 
is being instructed about the manner in which karma-yoga is to be 
observed as part of the sadhana for liberation, the teaching of karma 
as akarma in the sense of it being illusory does not appear to be 
relevant. 

After explaining how karma includes in it the element of the 
knowledge of the self, Lord Krsna enumerates the various types of 
karma-yoga, which are to be performed by the karma-yogin in 
accordance with one's liking and capacity (vv. 25-32). These are: 


1. Performance of sacrifices in the form of worship of God 
(daivam yajnam), that is, the sacrifice by which deities are 
adored. 

2. Offering of sacrifices into the fire of Brahman (brahmajnau 
yajnam). The brahmajnau for Sarhkara is higher Brahman 
and yajna or sacrifice in it is the offering of the self (Brahman 
conditioned by antahkarana). The offering of the self to 
Brahman is nothing but realization of the identity of the 
conditioned self with Brahman. For Rāmānuja, the agni or 
fire itself is Brahmāgni and yajna means the regular sacrifice 
with the offering of oblations with the ladle. All these are of 
the nature of Brahman. For Madhva, yajña denotes Visņu, 
to whom worship is offered through sacrifice. 

3. The restraint of sense organs and the withdrawal of the 
attachment of the senses to the objects of senses. This is also 
considered as a form of karma-yoga. 

4. The control ofall the functions of the senses and the activities 

of the vital breath by the mind kindled by knowledge. 


5. Offering asa sacrifice, one’s material possessions for charity 
or for worship of God. 

6. Observance of austerities as a sacrifice (tapoyajna) such as 
fasting, severe vows, etc. 

7. Spiritual pursuits such as going on a pilgrimage to sacred 
places (yoga-yajna). 

8. Recitation of Vedic texts and learning their meanings 
(svādhyājajūānaajūd). 

9. 


Practice of breath-control with restriction on food. 
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Lord Krsna tells Axjuna that all these are different forms of 
sacrifices, that is, different types of karma-yoga, laid down as means 
of reaching Brahman (individual self acc. to R). The relevant verse 
reads: 


evam bahuvidhā yajnà vitata bramhaņo mukhe 

karmajān viddhi tan sarvān evam jūātvā vimoksyase. IV.32 

Thus, many forms of karma-yoga are spread out in the face of 
Brahman (are laid out as means of reaching Brahman). Know 
that all these are born of karma(karmajan). If one knows it, he 
will be freed (from bondage). 


The word karmajan implies, as explained by Rāmānuja, that all 
these different types of karma-yoga that are to be observed by 
different individuals in accordance to their capacity and mental 
disposition, follow along with the observance of the prescribed 
obligatory deeds (nitya karmas) and occasional deeds (naimittika 
karmas).That is, karma-yoga is to be observed along with the 
performance of the prescribed karmas in accordance with one’s 
varņa and āšrama. This explanation for the term karmajan is not 
offered either by Sarnkara or Madhva. 

Asa logical sequence of the teaching emphasizing the jnanamsa 
in karma-yoga, Lord Krsna tells how the jnana-yoga or the pursuit of 
the path of knowledge also includes in it the karma aspect. This is 
the view offered by Ramanuja in the subsequent verses (33-40). 
But for Samkara, these verses extol jnana understood as the spiritual 
knowledge leading to moksa or the realization of the identity of the 
self and Brahman and that this jūānais superior to karma-yoga. The 
verse reads: 


Sreyan dravyamayat yajnat jūānayajūah parantapa 

sarvam karmakhilam partha jnane parisamapyate. IV.33 
Knowledge as a sacrifice is superior to any material sacrifice, O 
Arjuna, all actions culminate in knowledge. 


According to Šarnkara, jñāna-yajña is the knowledge that is 
equated with yajna. Dravyamaya yajna is the regular sacrifice 
performed in the fire with all the requisite accessories. All actions 
eventually lead to jnana understood as the realization of the true 
nature of the self which is the direct means to liberation. Hence 
knowledge is superior to sacrifice. 


For Ramanuja, karma-yoga, which is the subject-matter of 
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discussion has two aspects: dravyamaya amša or material accessories 
and jnanamaya améa or the knowledge aspect in the form of the 
awareness of the true nature of the self. Of these two, the knowledge 
aspect is of greater importance, since this knowledge is helpful to 
attain the vision of the self (atmavalokana) which is the goal of jūāna- 
yoga, according to Rāmānuja. This knowledge aspect contained in 
the karma-yoga is not the jnana-yoga adopted as the sadhana for the 
attainment of the vision of the self. In other words, the jnana that is 
referred to here is the knowledge about the true nature of the self 
as taught in the second adhyaya (11.17-30) and which is needed for 
practising karma-yoga and jnana-yoga as a sadhana. Such a knowledge 
is to be obtained by a person through a man of wisdom by serving 
him with respect and humility. It is this knowledge that removes 
delusion and helps to realize the true nature of the self. The relevant 
verse reads: 


yaj-jūātvā na punar moham evam yasyasi pandava 

yena bhittany asesena draksyasy ātmany atho mayi. IV.35 

When you have known it, you shall not fall again into this 
delusion, O Pandava, for by this, you shall see all beings without 
exception in the self, then in Me. 


, This verse has different implications for Samkara and Rāmānuja. 
Sarhkara emphasizes the identity of the individual self and Brahman 
by taking the term jūāna as the knowledge in the form of the 
realization of the identity of jīva and Brahman. The true jnam, 
therefore sees all beings in oneself as in Īsvara on the basis of the 
doctrine of the unity of the self advanced by Advaita Vedānta. But 
for Rāmānuja and Madhva, jīvas are different from Brahman. 
According to Rāmānuja, the statement, "One will see all beingsin 
Me (JSvara) signifies that all jīvas after they have got rid of bon dage 
and attained purity are seen as equal to /svara in respect of purity. 
For Madhva, it implies all beings are seen having Īsvara as the 
antaryamin (yena jūānena mayi ātmā-bhute sarva bhūtāmi yathā). As 
the doctrine of identity of jīva and Brahman is not advocated in 
the Gita, the interpretation of Sarhkara is not tenable. 

The knowledge of the true nature of the self is described by the 
Gita Bs jnanagni or the fire of knowledge, since it is capable of 
eradicating the karma taken in the sense of punya and papa 
accumulated from a beginningless time. The relevant verse reads: 
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yathai'dhamsi samiddho’ gnir bhasmasarat kurute' arjuna 
jūānāgnih sarvakarmāņi bhasmasāt kurute tathā. IV.37 

As the blazing fire reduces its fuel to ashes, O Arjuna, so does 
the fire of knowledge turns to ashes all karmas. 


Another verse extols this knowledge: 


na hi jūānena sadršam pavitram iha vidyate 

tat svayam yoga samsiddhah kālena ātmani vindati. IV.38 

There is nothing on earth equal in purity to knowledge; he who 
becomes perfected by yoga finds this himself on his own accord 
in due course. 


Here the jūāna refers to the atmajnana or knowledge related to 
the self. The yoga by which one obtains it is karma-yoga which includes 
the jfiàna element in it. The verse does not refer to either the mere 
jfiána-yoga or mere karma-yoga. On the contrary, considering the 
teaching contained in the earlier verses, it applies to the karma- 
yoga inclusive of jūāna element in it. This is evident from the 
concluding verse of this adhyaya in which Arjuna is called upon to 
practice karma-yoga which is the means to the realization of atman, 
even according to Sarhkara. Thus says Lord Krsna: 


tasmat ajūānasambhūtam hrtstham jūānāsinā” tmanah 

chitvai' nam sam$ayam yogam ātistho' ttistha bharata. IV.42 
Therefore cut asunder with the sword of knowledge, this doubt 
in your heart that is born of ignorance concerning the self. Resort 
to yoga, and arise O' Bharata (Arjuna). 


The word yoga is interpreted by Samkara as the performance of 
karma which is a means to the right knowledge (yogam samyak 
darsanopaya karmānusthānam). For Rāmānuja and Madhva, it is 
karmayoga or niskamakarma. 1 AR Y 

Thus it may be observed that the entire adhyaya is mainly 
concerned with the practice of karma-yoga which also includes in it, 


an element of jnana. 
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CHAPTER 5 


The Theory of Sarnnyāsa-yoga 


am fifth adhyaya which is generally titled Samnyasa-yoga or the 
theory of renunciation of all deeds (karma) deals primarily with 
the relative importance of karma-yoga and jūānaogaas the sadhana 
for moksa. This is evident from the following question posed by 
Arjuna at the very outset: 


samnyasam karmanam Krsna punar-yogam ca šamsast 

yacchreya etayor ekam tan me brūhi suniscitam. V.1 

You praise, O Krsna, the renunciation of deeds and again karma- 
yoga. Tell me for certain which one is better of these two. 


This guestion, according to Samkara, is applicable to an un- 
enlightened person or the one who has not realized the Self, who 
is reguired to do the karmas. An enlightened person, who has already 
realized the Self by renouncing all the deeds, does not have to do 
the karmas. For the unenlightened person, karma-yogais better than 
the renunciation of prescribed deeds. Arjuna being such a person 
isseeking clarification regarding the pathway he has to follow since 
in the earlier adhyayas the Lord had spoken about both. 

According to Rāmānuja, the guestion is intended to seek clari- 
fication regarding the relative importance of karma-yoga and 
samnyasa taken in the sense of jnana-yoga to which reference was 
made in the earlier adhyayas. In the second adhyaya, it is said that 
karma-yoga should be practised first by an aspirant for moksa and 
that the vision of the self is to be achieved by means of jnana-yoga. 
Again in the third and fourth adhyaya, karma-yoga is praised as an 
easier way of attaining the vision of the self and that even jnana- 
yogin should resort to karma-yoga. Hence the doubt arises as to which 
of these two is to be preferred to attain the vision of the self in an 
easier way. 

According to Madhya, the query is based on the assumption that 
there is opposition between sarimyasa understood in the sense of 
discharge of one’s duty without passion, as worship of God and the 
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performance of karma referred to in fourth adhyaya . If sarimyása is 
adopted, the waging of the war asa duty (karma) stands opposed to 
it. Hence Arjuna is impelled to seek clarification. 

But the explanation of Samkara does not appear to be 
appropriate if we take into consideration the following verse 
containing the reply of the Lord: 


samnyasah karmayogasca nihsreyasakarav ubhau 

tayostu karmasamnyasat karmayogo visisyate. V.2 

Renunciation of deeds and karma-yoga, both lead to the spiritual 
goal. But, of these two, karma-yoga is superior to the renunciation 
of deeds. 


The subsequent verse explains why karma-yoga is better than 
samnyasa: 


jūeyah sa nityasamnyasi yo na dvesti na kanksati 

nirdvandvo hi mahābāho sukham bandhāt pramucyate. V.3 

He who neither hates nor desires and who is hence free from 
dualities (sukha and duhkha) should be regarded as a person 
who has renounced for ever (nityasammnyas?) . Hence, he is easily 
freed from bondage. O Arjuna. 


The term sammyása in the verse cannot be taken as total 
renunciation of all deeds, as understood by Samkara. If that were 
so, a karma-yogin would not be regarded as nitya-samnyasi. Nor does 
it denote asceticism as generally understood since a karma-yogin is 
not necessarily an ascetic. It therefore signifies the abandonment 
of the attachment to the deeds as an agent of action (karta) and 
also abandonment of desire for their fruits. That is, samnyasa is 
development of the spirit of renunciation and not the renunciation 
of the deeds. Such a samnyasa is not opposed to karma-yoga. 
Rāmānuja therefore takes the word samnyasa to mean jnana-yoga, 
also known as samkhya. Thus, the Gita states that samkhya-yoga and 
karma-yoga are not two different pathways. 

samkhyayogau prthag bàlah pravadanti na panditah 


eham apy asthitah samyag ubhayor vindate phalam. V.4 


The ignorantspeak of samkhya and yoga as different but not the 
learned. He who is firmly set in one, attains the fruit of both. 


r Samkara the samnyasa or the 


The word samkhya means fo 4 i 
knowledge of atman and yoga is 


renunciation of action with the 
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karma-yoga or the disinterested performance of prescribed deeds 
with the development of mental equanimity (samatvabuddhi) by 
dedicating them to /svara. For Ramanuja, samkhya and yoga stand 
for jūānaoga and karma-yoga respectively. For Madhva, samkhya 
means átmajrána and yoga means karma-yoga. 

The Gita also points out that the goal attained by samkhya and 
yoga are the same: 


yat samkhyaih prapyate sthanam tad yogair api gamyate 

ekam samkhyam ca yogam ca yah pasyati sa pásyati. V.5 

The state which is obtained by the samkhyans is the same as 
reached by the yogins. He who sees that the samkhya and yoga are 
the same, he is truly the wise man. 


But the Già also states that it is difficult to practise sammyasa or 
jnana-yoga without karma-yoga: 


samnyāsastu mahābaho duhkham aptum ayogatah 

yogayukto munir brahma na cirena adhigacchati. V.6 

Samnyasa is difficult to attain without karma-yoga. But the sage 
(muni) who follows yoga (karma-yoga) attains Brahman soon. 


While commenting on this verse Šarhkara makes a distinction 
between true samnyasa (paramarthika) and ordinary samnyasa. The 
former refers to the total renunciation of all deeds combined with 
the knowledge of true nature of the self, whereas the latter refers 
to the mere renunciation of the desires for the fruits of actions by 
dedicating them to /svara. Yoga is karma-yoga or performance of 
prescribed deeds without the desire for results and by dedicating 
them to Jsvara as contrasted to the mere performance of deeds. It 
is difficult to attain the true samnydsa without the karma-yoga. A 
sage (muni) who is engaged in karma-yoga and hence absorbed in 
the contemplation of Īsvara is able to attain Brahman, the term 
brahman being interpreted as sammyasa or the knowledge of the 
Pāramātman. In view of this karma-yogais regarded to be better in so 
far as it helps to attain samnydsa. 

According to Rāmānuja, samnyasa and yoga stand for jnana-yoga 
and karma-joga respectively. A person who practises karma-yoga is 
able to achieve the vision of the self, which is the goal of jnana-yoga, 
in an easier Way since a karma-yogin is also engaged in the 
contemplation of the self. But the person who pursues jnana-yoga 
by itself, attains the vision of the self after a long time because of 
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the difficulties involved in its practice. 

For Madhva, samnydsa is the abandonment of raga and dvesa. 
But this alone cannot secure the moksa or aparoksajnana. A muni OY 
sage who is regarded as a sarinyāsī attains the spiritual goal without 
delay, if abandonment of raga and dvesa is combined with niş- 
kāmakarma. 

In the context of the relative importance of samnyasa and yoga, 
which is the subject-matter of the adhyaya, as is evident from the 
opening verse, the sammydsa in the sense of total renunciation of 
all prescribed deeds even with the knowledge of the atmajnana 
cannot serve as the direct means to moksa. The Brhadaranyaka 
Upanisad emphasises the need of the observance of the karma to 
attain the knowledge of Brahman. Based on the Upanisadic text,’ 
the Vedāntasūtra* states that karma such as the yajña are to be 
observed until one reaches the final goal. The Gita itself in a later 
adhyàya specifically states that yajna, dana, tapas, and karmaare not 
to be relinquished but should be performed (yajiiadanatapahkarma 
na tyájyam karyameva tat). This point is well brought out by Lord 
Krsna Himself. Thus He says: 


etany api tu karmāņi sangam tyaktvā phalāni ca 

kartavyānī'ti me pārtha nišcitam matam uttamam. XVIU.6 

But even these deeds ought to be performed, giving up 
attachment and desire for fruits. This, O Pārtha (Arjuna), is my 


decided and final view. 


In view of these facts, it is appropriate to regard samnyasa as 

jūāna-yoga, as conceived by Ramanuja, since it presupposes both 

. tyaga or abandonment of desire for fruits and non-attachment to 
karma along with constant meditation on the self. 

The need of the observance of the prescribed deeds as part 

of the sādhana for moksa is further stressed by highlighting the 


greatness of karma-yoga: 
yogayukto visuddhatma vijitātmā jitendriyah 
sarvabhūtātmabhūtātmā kurvann api na. lipyate. V-7 j 
He who follows yoga and is pure in mind, who has subdued his 
self and conquered the senses and whose self has become the 


self of all beings, he is not tainted, though he is engaged. 


eans for Śarnkara one who has adopted 


kta m o En 
The word yogayukta the knowledge of the self, which is true 


karma-yoga as a means to 
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yoga, by dedicating the deeds to Isvara and being free from desire 
for results. Such a person sees his own self as the self of other 
individuals (sarvabhūtātmabhutātmā). He is samyagdaršī or one having 
true knowledge of the self. 

For Rāmānuja, yogayukta means one who is engaged in the 
performance of the deeds prescribed by the šāstra which are of the 
nature of the propitiation of the Supreme Person (paramapurusa 
ārādhanarūpar visuddham karmaņi vartamānah). Hence he becomes 
purified and his senses and mind are controlled. Such a person 
who contemplates on the self realizes that the selves of all 
individuals, are of the same nature, when they are disassociated 
from the physical body. This is the implication of sarvabhütatma- 
bhūtātmā. This interpretation denies the unity of the self, as stated 
by Sarnkara, since jīvātmans are many, according to the Upanisads 
and also the Gita. 

For Madhva also jivatmans are many and differ from each other. 
Sarvabhūtātmabhūtātmā means one to whom the Supreme Being, 
who as the main source of all activities of beings, remains close to 
him as the prime mover of all his activities. 

The Gita further points out that a karma-yogin who has a true 
knowledge of the self (tattvavit) thinks that he is doing nothing at 
all even though his sense organs are functioning through the 
cognitive and conative activities by thinking that only the senses 
are occupied with their respective objects. The person who acts 
without attachment and by reposing all actions on Brahman (God 
acc.to S and prakrti, acc.to R) is not touched by sin, even as a lotus 
leaf is untouched by water. The relevant verse reads: 


brahmany adhaya karmani sangam tyaktvā karoti yah 
lipyate na sa papena padmapatram iva ambhasā. V.10 


The word brahmahere is interpreted as prakrti by Ramanuja, since 
in the present context this meaning is appropriate. Besides, in a 
later adhyaya, the Gita also uses brahmain the sense of prakrti (mama 
yonih mahat brahma). For Šarhkara and Madhva, this word stands 
for God. 

The Gita also states that the yogi (the observer of karma-yoga) 
performs deeds merely with the body, mind, intellect and senses 
for the purification of the mind. 


Another verse mentions that the yog? who has renounced the 
fruits of actions attains the lasting peace. 
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yuktah karmaphalam tyaktvā šāntim āpnoti naisthikīm 
ayuktah kāma kāreņa phale sakto nibadhyate. V.12 


A yogi (karma-yogin) who has abandoned the attachment to the 
fruits attains the everlasting peace. But the unsteady person who is 
attached to the fruits of action, being impelled by desire, is bound. 
The word naisthiki Santi in the verse is taken by Samkara as moksa, 
whereas it means for Rāmānuja, blissful experience of jpwatma. 

All these verses (V.7-12) related to the karma-yoga as part of the 
sadhana for moksa reveal that the Gītā does not advocate the 
renunciation of the prescribed deeds. But on the contrary, it tells 
us to perform the prescribed deeds by dedicating them to Isvara 
and abandon attachment to them and also the desire for their fruits. 
This is the significance of saritnyāsa or the renunciation of attach- 
ment. Such a sarimyāsa is not inconsistent with karma-yoga. But 
Samkara, however, brings in the theory of karma-samnyasa or the 
renunciation of all deeds as a requisite for the attainment of 
jūānanisthatva or steadfastness in the knowledge of the Self. Thus 
he states in his commentary on the v. V.12: satva šuddhi, jnanaprapti, 
sarva-karmasamnyasa, jūānanistha, krameņa iti vakya $esah. It means: 
“Tt is to be understood that he (yuktah) attains this goal through 
the following stages: (a) purification of mind, (b) acguisition of 
knowledge, (c) renunciation of all deeds, and (d) steadfastness in 
knowledge. This view is based on the premise that knowledge and 
karma are opposed to each other and that jūāna or the realization 
of the identity of self and Brahman (ātmaikya jūāna) which is the 
direct means to moksa does not reguire the performance of deeds. 
Whether or not this theory is supported by the Gītā and also the 
Upanisads needs to be considered. According to Rāmānuja and 
Madhva, the Gītā does not supportit. We shall discuss this issue in 
the chapter on General Evaluation. : j ; 

The Gita explains how the karma-yogin who is engaged in action 
is regarded as a samnyast by resigning all actions as belonging to 
the body along with its sensory and motor functions. He realizes by 
discriminating knowledge that all his actions are due to the 
association of the self with the body and the senses, while the pure 
self when disassociated with the body is not the agent of action. 


The relevant verse reads: 


sarvakarmāņi manasa samnyasyaste sukham vast 2n 
navadvāre pure dehī naiva kurvan na kārajam. N» 
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The meaning of the verse, acc. to S is: 

"The embodied person who has controlled his senses, having 
renounced all actions by the mind, dwells at ease in the city of nine 
gates (body), without doing or causing others to do anything at 
all." 

Acc. to R it means: 

“The embodied self (dehz) mentally surrendering all actions as 
belonging to the city of nine gates (body) and becoming self- 
controlled dwells happily, neither himself acting nor causing the 
body to act.” 

The implication of the verse, according to Samkara, is that one 
who has already renounced all actions—nitya, naimittika and 
kamya— through discriminating wisdom (manasa), that is, by seeing 
inaction in action as a result of the realization of the true nature of 
the self as distinct from the aggregate body, rests happily in the 
body due to the persistence of the trace of the prarabdha karma. 

For Rāmānuja, sarva karma-samnyasa manasa referred to in this 
verse does not imply the renunciation of all the deeds, but it signifies 
that the self associated with the body surrenders all actions as 
belonging to the body by realizing the fact that these actions are 
due to the association of the self with the body, which is the product 
of previous karma and that these are not caused by the self itself 
existing in its true nature without the body (atmanah pracina mala 
karma deha sambandhaprayuktam idam karmaņām kartrtuam na svarupa 
prayuktam). The self therefore can rest in the body without any 
identification with the bodily activities. 

Madhva maintains the view that the self is not only not an 
independent agent, but is also not independent causative principle 
(harayita) either. 

The word manasa samnyāsya signifies for Madhva, that the karma- 
yogin surrenders his personal or egoistic involvement (abhimana) 
inthe execution of the prescribed deeds and not total renunciation 
of all deeds. Thus, for both Ramanuja and Madhva, the yog: does 
not renounce all deeds. 


The subsequent verse supports the explanation adopted by 
Rāmānuja: 
na kartrtuam na karmāņi lokasya srjati prabhuh 
na karmaphalasamyogam svabhāvastu pravartate. V.14 
The Lord of the body does not create for the living beings of the 
world either the agency (kartrtvam) or karmas (objects of pleasure, 
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acc. to S), or actions (acc. to R), nor does he connect the works 
with their fruits. It is the suabhava which means one's own nature 
characterised by maya (acc. to S), or inherent vāsanās of the past 
(acc. to R), or the self-existent God (acc. to M). 


The word prabhu, which means the Lord, refers to ātman, the 
Supreme Self, which is the same as Brahman for Samkara. For 
Rāmānuja, it means the Lord of the body, i.e., jivātman. So also 
Madhva takes it as jīva (prabhurhi Jīvo jadam apeksya). The term 
svabhāva means for Sarnkara, prakrti, which is maya. Rāmānuja takes 
itas the vāsanāsor inherent tendencies of the past life. For Madhva 
it refers to Paramātman (svayameva bhavati bhavayati ca, svabhava). 
But, in the context of karma-yoga and renunciation of the deeds 
(karma-samnydsa), it is more appropriate to take the word prabhuin 
the sense of the Lord of the body, i.e. jžvātman and svabhava as the 
innate tendencies which directly cause actions. 

The present verse, prima facie, appears to deny kartrtva to atman. 
This would go against the teaching of the Upanisads and the 
Vedāntasūtra, which affirm that jiva is kartā. The Prašna Upanisad 
says, esa hi karta... The Vedāntasūtra states: kartā sastrarthavatvat. 
Jīva is kartā, as otherwise the scriptural injunctions enjoining the 
performance of deeds would be meaningless. In conformity with 
the Vedānta teachings, the denial of kartrva is to be explained. 
Šarhkara attempts to explain it by advancing the theory of avidya. 
Kartrtva which is the function of the buddhi caused by mājā is 
superimposed on the self due to ignorance, while the self itself is 
free from kartrtva. This view would be justified if the doctrine of 
maya and the theory of jivatman as the conditioned self were 
established. But these theories are not supported by the Gita. 
Madhva explains the kartrtua of jīva by attributing the primary 
agency to the Supreme Lord, who as the independent Reality is 
the main karta (pradhana kartā), while jīva as an absolutely 
dependent reality, derives its capacity to act from Isvara. But the 
Upanisads and Vedāntasūtra attribute kartrtva directly to jrvatman. 
If jīva were not a kartā, and if it did not have any freedom to act, 
the action as well as its result would become applicable to Īsvara. 
Philosophically this is not à sound theory. Jiva is therefore to be 
admitted as a karta, even though the mental and physical capacity 
to function is endowed by /svara. N 

Ramanuja offers a satisfactory explanation. The s ed Fans 
in the present verse implies that kartriva caused by karma does no 
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belong to the self in its true nature as dissociated with the physical 
body(na svarūpa prayuktam). That is, jrvatman in its true nature is 
not subject to any karma. It is akarmavasya and hence it does not 
cause any action by itself. Only when itis associated with the body 
and the sense organs, it functions through its attributive jūāna 
(dharmabhüta jūāna). The mental and physical activities are all 
influenced by the innate vāsanāsinherited from the previous births 
from a beginningless time. Jivais regarded as karta as itis the @sraya 
or the substrate for the krti or effort (kriyasraya) . Effort is caused by 
a desire (icchā) to do an act. It is therefore a mental modification 
or avasthà of jūāna. The jiva being a substrate for kriyāis not affected 
by the modifications of the jūāna, just as the changes taking place 
in the body do not affect the self. The merit of this theory will be 
discussed in detail in the chapter on General Evaluation. 

The Gita also points out that the jīvētman in its true nature does 
not take on the sin (papa) or the merit (punya) of any one else. 
This is due to the fact that it is not restricted to a particular body. 
As itis monadic in nature (anu), itis capable of entering and abiding 
in all kinds of bodies in accordance with the past karma. It is in this 
sense theGita regards it as vibhu. The punya and papa of the 
individuals which cause the sukha or duhkha are the result of the 
innate vāsanās inherited from the past lives and these belong to 
the bodies of the respective persons. Hence the jzvain its true nature 
is not affected by them. This is the explanation of Rāmānuja. 

According to Sarnkara, the term vibhu means all-pervasive andit 
is applicable to Paramātman who in actual reality neither partakes 
the sin of somebody nor his merit. Nevertheless people offer 
worship to the Lord due to ignorance (ajnana) and He accepts 
them. From the standpoint of transcendental Reality ( paramarthika), 
all these notions of acceptance of offerings are due to ajnana. 

Rāmānuja and Madhva do not accept the theory of avidyāin the 
sense in which Samkara understands and also two levels of reality 
as paramarthika and vyavaharika. They offer different explanation. 
Our knowledge is eclipsed by the avidya in the form of karma of the 
previous births and this causes the delusion of the body itself as the 
self. We therefore think that the jwas experience the punyaor papa 
of oneself or of others. 


How is this ajnana to be removed? The Gita replies: 


Jūānena tu tad-ajnanam yesām nāšitamātmanah 
team adityavat jnanam prakasayati tat param. V.16 
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But for those in whom ignorance is destroyed by the knowledge 
of the self, their knowledge, like the sun, reveals that Supreme 
Reality. This is the meaning according to Samkara, since the 
word tat-param is taken as the Supreme Self. Madhva also 
interprets itin the sense of Supreme Being. Rāmānuja, however, 
means it as the supreme jzianam (tat param jūānam) or the 
knowledge in its natural form non-eclipsed by ignorance in the 
form of karma. This explanation is sounder because the 
knowledge which is eclipsed by ajnana should manifest itself in 
its natural form with the removal of ajnana. If jnanain the present 
verse is understood as the very Brahman, as Sarnkara interprets, 
the question of its being revealed by the verbal or mediate 
knowledge (paroksa jnana) does not arise since it is always self 
manifest. For Rāmānuja, jndna is an esssential attribute of 
jivatman and it is eclipsed by ajñāna in the form of past karma. 
Hence with the removal of ajñāna, jnana manifests itself in its 
true form. The analogy of the sun and its rays cited in the verse 
supports the explanation of Rāmānuja. The sun along with its 
rays shines fully when the darkness enveloping it is removed. In 
the same way, knowledge as an attribute of the self which was 
eclipsed by karma reveals itself in its true form. 


After emphasising the importance of the removal of ajnana by 
jūāna, Lord Krsņa tells Arjuna how one should endeavour to attain 


the vision of the self. 


tadbuddhyas tadātmānas tannisthas tatparayanah 

gacchanty apunaravritim jūānanirdhūtakalmašāļ. V.17 

Those who are determined to have the vision of the self 
(tadbuddhayah), their mind being directed towards the self 
(tadatmanah), they should focus on the self as their goal and be 
deeply absorbed in the meditation on the self. Such persons are 
able to remove the impurities of the mind persisting from the 
past lives. They would then be able to reach the state from which 


there is no return to the mundane existence. 


This is the meaning of the verse according to Rāmānuja. This 
explanationis justified if we acknowledge the fact thatin ms context 
of the karma-yoga vis-à-vis jnana-yoga OT the knowledge o the true 
nature of the self (jīvātman), meditation ON iam leading to its 
vision as the goal appears appropriate. The meditation on Brahman 


or Paramātman leading to moksa comes up in the later adhyayas 
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(VII-XII). The non-return to bondage (apunaravrtti) referred in 
the verse as the goal is also possible, according to Rāmānuja, for 
the jnana yogin attaining the direct vision of the jžvātman. The 
subsequent verses and also adhyaya VI deal with the jnana-yoga 
leading to the atmavalokana. If jzvātmanis different from Brahman, 
the meditation on jivatman which is jiana-yoga cannot be the direct 
means to the attainment of Paramātman or Brahman. For Sarhkara, 
jiva and Brahman are identical and hence jnana-yoga leading to 
the realization of àtmanis itself the direct means to moksa. Whether 
or not this theory is tenable according to the teachings of the Gītā 
will be discussed in the chapter on General Evaluation. 

According to Madhva, this verse refers to the meditation on 
Paramātman after obtaining the verbal knowledge of jīvātman and 
Paramātman through sravana and manana as indicated in the 
preceding verse (V.16). Such a meditation is the direct means to 

"aparoksa jūāna through which moksa is attained. 

A few verses (V.18-25) describe the characteristics of the yogīs 
who have realized the ātman (acc.to S) or who have known the true 
nature of jīvātman (acc.to R) or who have had the direct intuition 
of Paramatman (aparoksa-jūāna), acc. to Madhva. Thus it says: 


vidyavinayasampanne brahmane gavi hastini 

Sumi caiva $vapake ca panditah samadaršinah. V.18 

'The men of wisdom look upon with equanimity a Brahmin 
endowed with learning and humility, a cow, an elephant and 
even a dog as well as an eater of dog's meat. 


The word samadarsinis open to different interpretation. Sarnkara, 
who upholds the doctrine of ētmādvaita or the unity of the selves, 
interprets it in the sense that the sage who has realized the atman 
sees the selves in all the beings as the same. That is, the Supreme 
Brahman is the same in all beings. The differences we see in them 
relate to their names and forms. 

For Ramanuja, the individual selves are many and also different 
from each other. The samatva-daríana therefore signifies that a wise 
man who has known the true nature of the self sees that the 
individual selves of all living beings, though they are dissimilar in 
respet of their bodies, are same in respect of their intrinsic nature 
viz. „Jūāna and ananda. The dissimilarity observed in respect ofthe 
individuals are due to the variation of the physical bodies assumed 
by the selves in accordance with their karma. This explanation is 


The Theory of Samnyása-yoga 55 


sound since both the Upanisads and the Gita teach the plurality of 
the selves. 

Madhva offers a theological explanation which does not appear 
to be relevant to the context of the meditation on jzvatman. 
According to him the yogi with a spiritual outlook recognises that 
God pervades all beings with his presence in an equal measure, 
regardless of their high or low status in life. 

The subsequent verse extols the samadaršin as the one who has 
conquered the bondage and established in Brahman: 


ihaiva tair jitah sargo yesam samye sthitam manah 

nirdosam hi samam brahma tasmād brahmani te sthitāh. V.19 
Even here (on earth) sarhsārais overcome by those whose minds 
rest in equality. For, the Brahman (jzva acc.to R) is flawless (not 
affected by prakrti, acc.to R). Therefore they abide in Brahman 
(jīva acc. to R). 


The important statement in this verse is "nirdosam hi samam 
brahma.” On the face of it, it means that Brahman who is defectless 
is same in all, as Samkara understands. Madhva also takes it in a 
similar sense as the uniform presence of Brahman in all beings 
irrespective of their status. This would have been the case if one 
had embarked on the meditation of Paramātman and attained His 
sāksātkāra. But in the present and previous adhyayas Lord Krsna is 
teaching.about the karma-yoga and sarinyasa-yoga, the goal of which 
is the vision of the jīvātman. In this context, it is but appropriate to 
interpret the term brahma in the sense of jīvātman, as Rāmānuja 
has stated. The expression “samar brahma" suggesting equality is 
therefore to be understood that the jīvas are same in respect of 
their intrinsic nature when it is totally freed from the association of 
body. If we admit that jīvātman is identical with Brahman, the 
realization of ātman would imply Brahman. But this doctrine of 
identity is not supported by the Gita. 

Another verse specifically mentio 
Brahman attains brahmanirvana: 


ns that a yog? having become 


yo’ ntahsukho’ ntarātmas tatha’ ntarjyotir eva-yah . 
sa yogi brahmanirvanam brahmabhūto' dhigacchati. V.24 a 
He who finds his happiness within and so also his joy within, 


that yogi having become Brahman attains the beatitude (bliss) 


of Brahman. 
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It is possible to interpret the term brahma in this verse in favour 
of the Supreme Being, if the átman within oneself is also taken as 
Brahman. This is not so, according to Rāmānuja. The happiness 
and joy derived by the yog: can emanate from the contemplation of 
pivatman which is essentially of the nature of bliss. Hence consistent 
with the explanation offered on the earlier verses referring to brahma 
as jīvātman, in the context of karma-yoga and jnana-yoga, Ramanuja 
justifiably explains that the karma-yogin who has realized the true 
nature of the jivatman experiences its bliss. This is the implication 
of Brahmabhüta attaining brahmanirvāņam (ātmānubhava-sukham). 

The following verses, which describe briefly the method of 
attaining the goal of the vision of atman substantiates the stance 
taken by Rāmānuja. Krsna tells Arjuna how one should practise 
yoga to attain the vision of the self: 


sparsan krtvā bahirbahyams caksus cai'và' ntare bhruvoh 
pranapanau samau krtvā nāsābhyantaracāriņau. V.27 

yatendriya manobuddhir munir moksaparayanah 

vigateccā bhaya krodho yah sada mukta eva sah. V.28 

Shutting out all external objects, fixing the gaze between the 
eyebrows, making even the inward and outward breaths moving 
in the nostrils, the sage who has controlled the senses, mind and 
intellect who is intent on attaining liberation, who has cast away 
desires, fear and anger, is liberated for ever. 


This description actually corresponds to the yoga practice which 
is to be adopted as a sadhana for attaining the vision of the self. 
The same yoga practice is also to be adopted as part of the bhakti- 
yoga to attain Paramātman. Since the subsequent adhyaya (VI) deals 
with the details of this spiritual discipline known as dhyàna-yoga for 
the attainment of the vision of the self, it is but appropriate that 
these verses speaking of attainment of brahma and bramhanirvana 
are interpreted, as pointed out by Ramanuja, in favour of the 
attainment of the vision of jīvātman rather than Paramatman. 

The concluding verse of the adhyaya refers to a few important 
characteristics of Paramātman. He is described as one who is the 
enjoyer of all yajfiasand austerities (bhoktaram yajnatapasam). He is 
the Supreme Lord of all the worlds (sarvaloka mahešvaram). He is 
the friend of all beings (suhrdam sarvabhūtānām). This is the form 
in which one should think of God while observing karma-yoga for 
easy success in the endeavour. This description of Paramātman by 
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Lord Krsna coming at the end of the adhyāyais not to be construed. 
that all references to brahma in earlier verses also refer to Paramāt- 
man, as claimed by the followers of Madhva. 
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CHAPTER 6 


The Theory of Dhyana-yoga 


TS sixth adhyàya is titled dhyana-yoga. It primarily deals with 
the practice of dhyana or meditation for achieving the spiritual 
goal. For Samkara, the spiritual goal is direct realization of the 
ātman, which is the same as Brahman. The karma-yoga taught in the 
earlier chapters is an aid to dhyana-yoga and the person who has 
embarked on dhyana-yogais not required to perform the prescribed 
deeds. The realization of the identity of the self with Brahman 
(atmabrahmaikya jūāna) through the dhyana-yogais the direct means 
to total liberation. 

Rāmānuja and Madhva differ in their views regarding this matter. 
For Rāmānuja, the goal to be attained either by karma-yoga or dhyàna- 
yoga, also known as jnana-yoga, is the vision of jzvatman (pratyagatma 
darsana). Both karma-yoga and jfiàna-yoga are subsidiary means to 
bhakti-yoga which directly leads to final liberation. 

For Madhva, dhyana-yoga which is named as samadhi-yoga is the 
means to aparoksa jūāna leading to final liberation. Karma-yoga as 
niskāma karmānusthāna along with sammyasa in the sense of 
xenunciation of passion and prejudices serves as an aid to samādhi- 
yoga. 

With this background of diverse views of the principal commen- 
tators, we have to examine the relevant verses of sixth adhyaya to 
determine the role of karma and jnana as part of the sadhana for 
moksa and also whether the goal of dhyana-yoga is the vision of the 
jwatman. This is an important subject in the Vedanta and the views 
of the commentators have to be evaluated with reference to the 
Upanisadic texts and the Vedāntasūtra bearing on the subject. 

The opening verses of the adhydyas VI.1-10 refer to the karma- 
yoga vis-a-vis the samnyasa taught in the preceding chapters in order 


to stress its importance for the spiritual goal. At first Lord Krsna 
tells Arjuna: 


anāšritah karma-phalam karyam karma karoti yah 
sa sammjāsī ca yog: ca na niragnih na ca akriyah. V1.1 
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He who performs the deeds that ought to be done without 
seeking their fruits is the samnyas? and also a yog, and not the 
one who does not light the sacred fire, and performs no rites at 
all. 


This verse as it reads conveys the idea that karma-yogī who is 
regarded as a sarunyāsīis not required to renounce the performance 
of the deeds. In other words, there is no opposition between karma- 
yoga and samnyasa-yoga. This is the view advanced both by Ramanuja 
and Madhva. But Šarhkara maintains that the karma-yogīis regarded 
as a sarmyāsī and also a yogi only in a figurative (secondary) sense 
because he performs karma only as a means of yoga and also 
abandons the thoughts concerning the fruits of actions which cause 
the unsteadiness of mind. But in reality a true samnyast is one who 
has renounced the performance of all deeds. Samkara, thus 
emphasizes that the karma-samnyāsa or the renouncement of 
prescribed deeds is essential for dhyana-yoga. 

The second verse clarifies the position. It says: 


yam samnydsam iti prahur yogam tam viddhi pandava 

na hy asamnyastasamkalpo yogi bhavati kašcana.  VI.2 

That which is called samnyasa (jnana-yoga) (acc. to R), know that 
to be yoga (karma-yoga). O Arjuna, no one becomes a yog: (karma- 
yogi) who has not renounced thoughts (attachment to the body, 


acc. to R). 


This verse reveals that samnyasa is not opposed to karma, since a 
karma-yogi is required to renounce only the samkalpa but not the 
performance of deeds. Samkalpais explained by Sarkara as thought 
of all actions and their results. For Ramanuja it means delusion of 
the body as the self. That is, one who practises karma-yoga is also 
engaged in the contemplation of the true nature of the self and as 
such he does not have the delusion of the body as the soul (anatmant 
prakrtau ātma samkalpah). This meaning adopted for asammyasta 
samkalpais justified if it is admitted that karma-yoga also involves in 
it an element of jnana or knowledge of ātman. rasu: 

In interpreting this verse, Samkara explains that sarimyast in its 
true sense (parmartha sarhmyās?) is one who gives up all actions and 
their results. In other words, the term sammyasa is applicable to an 
ascetic who has totally renounced the performance of all deeds 
and not merely the renunciation of the attachments to actions and 


desires for their results. If karma-yogi is also regarded as samnyas?, it 
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is due to the fact that the renunciation of the thoughts in respect 
of the results is a common feature between karma-yog? and sarinyāsī. 
But in reality, a true samnyast has nothing to do with karma, whereas 
a karma-yog? is fully engaged in it. The two paths are therefore meant 
for two different categories of individuals namely, karma-yoga for 
grhasthas or householders and sariunyāsa for the ascetics. But Madhva 
and Rāmānuja do not accept this view, since according to the Gītā, 
there is no opposition between karma and sarhnyāsa as explained in 
the first two verses. A jūāna-ogī or follower of dhyāna-yoga is only 
required to renounce the desires for the results of karma but not 
the actual performance of prescribed deeds. 
The following verse clarifies when the karma can be given up: 


aruruksor-muner-yogam karma kāraņam ucyate 

yogārūdhasya tasyaiva Samah kāraņam ucyate. VI.3 

Action (karma) is said to be the means for the sage who seeks to 
reach the goal of yoga; but when he has reached the goal, 
tranguillity of mind is spoken of as the means. 


This verse acknowledges two stages in the practice of the spiritual 
discipline laid down for attaining liberation. The first is āruruksu 
oran aspirant who wishes to attain the goal. The secondis yogārūdha 
or the one who has attained the goal. According to this verse, karma 
or the observance of karma-yoga is required for the first category of 
persons. For one who has achieved the goal, what is needed is sama 
or tranquillity of mind. According to Sarhkara, the first category of 
the persons are those who are not fully qualified to practise dhyāna- 
yoga. They are therefore required to observe the karma by aban- 
doning the desire for fruits and thereby gain purity of mind to 
become fit for dhyana-yoga. For those who are qualified for dhyana- 
yoga, they need to cultivate sama or tranquillity of mind. Sama, 
according to Sarnkara, implies total renunciation of the perform- 
ance of deeds (upasamah sarva karmabhyah nivrttih) . 

Whether or not sama implies total renunciation of karmasis open 
to dispute. Both the Brhadaranyaka Upanisad and the Vedantasutra 
based on it prescribe sama as one of the pre-requisites for the 
upāsanā (acc. to R), and knowledge of Brahman (acc. to S). It does 
not imply the total renunciation of all karmas, unless it is established 
that niskama karmais opposed to jnana. It is not so. Hence Rāmānuja 
explains this verse in a different way. That karma-yoga is the means 
to jnana-yoga which is adopted by the seekers of moksa (aruruksuh) 
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is not disputed. But in the case of the yogārūdha, the one who has 
attained the goal of yoga (the vision of the self), he ceases to perform 
the deeds since he is already absorbed in the bliss of the atman and 
consequently there would be no need to perform karma for the 
purpose of attaining the spiritual goal. This does not mean, as some 
critics point out, that Rāmānuja advocates the renunciation of all 
the deeds for a jñāna-yogīi. As will be made clear in later adhyayas, 
Rāmānuja emphasises the need of performance of nitya and 
naimittika karmas by one pursuing karma-yoga, jnana-yoga and also 
bhakti-yoga, until one is disembodied and attains the moksa. The 
Vedāntasūtra also supports this view. The sūtra says: sarvapeksa ca 
yajnadisruteh asvavat. It means that yajña etc., enjoined in the 
scriptures are required until one reaches the destination, namely 
total liberation, just as the horse intended for moving from one 
place to the other is used along with the accessories until the 
destination is reached. The Gta also states explicitly that yajna, 
dàna, tapas, etc., are not to be given up (yajna dāna tapah karma na 
tyajyam karyam eva ca). It does not make any distinction between 
two exclusive categories of aspirants for moksa, one as jnananistha 
and another as karmanistha, as Samkara maintains. The two 
pathways, karma and jūāna, are complementary. 

Madhva also maintains the need of niskama karma as indispens- 
able for dhyana-yoga without making any distinction between 
jūānanistha and karmanistha. According to him, the dhyana-yoga isa 
vital part of karma-yoga itself and is not opposed to it. However, he 
defines yogārūdha as one who has ascended in yoga and who has 
obtained direct intuition of Brahman (aparoksa-jnani) . Accordingly 
the term šamais interpreted as concentration on God (bhagavan- 
nistata buddhih) and this becomes the source (karamam) for infinite 
bliss for him (yogarudhasya tasyaiva Samo bhagavannistata buddhih 
parama sukha karanam ucyate) . ; 

Whatever may be the merit 0 > j 
consider whether the dhyana-yoga outlined in the sixth adhyaya, 
which is not different from jnana-yoga as understood by Ramanuja, 
and the samnyasa-yoga as conceived by Samkara, leads to the state 
of samadhi resulting in the direct vision of Paramatman. There isno 
specific indication in this adhyaya about the meditation on 
Paramātman except in the last verse In which the word bhajate 
meaning meditation on Paramātmanis employed bao Li 
yo mam). In the earlier verses, Paramátman is referred to only 1 


f this explanation, we have to 
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connection with the dedication of all deeds to Jsvara as part of karma- 
yoga. Both according to the Upanisads and the Vedāntasūtra, 
Brahman or Paramātman can be attained only through the upasana 
or vidyà (vidyatah purusarthah).' The theory of meditation on God 
with devotion is fully discussed in the subsequent adhyayas (VII- 
XII). If the aiman referred to in the earlier adhydyas is identical 
with Brahman, as is maintained by Sarhkara, it is possible to admit 
Paramātma sāksātkāra through dhyana-yoga since the realization of 
ātman is same as Paramātman. But the theory of Brahmatmaikya is 
not acceptable to Madhva. According to him jīvātman is distinct 
from Paramātman. The term ātmanno doubt denotes both jivatman 
and Paramātman, depending on the context in which itis used. In 
the second adhyāya, ātman generally stands for jzvātman in the 
context of the teaching of the distinction between the jīva and the 
physical body for the purpose of removing the dehátma-bhrama of 
Arjuna. In view of all these considerations, Rāmānuja has 
maintained consistently that the words such as brahma, atma, brahma- 
nirvana, etc., employed in the first satka denotes jīvātman. On the 
basis of this stand taken by Ramanuja, it is appropriate to maintain 
that the goal of jna@na-yoga or dhyana-yoga as outlined in the sixth 
adhyaya is the direct vision of jžvātman (ātmāvalokana) and not 
Paramātma sāksātkāra. This conclusion becomes evident from the 
subsequent verse in which the term “yogarudha” is explained. 


yada hi ne’ndriyarthesu na karmasu anusajjate 
sarvasamkalpasamnyasi yogārūdhas tado’ cyate. V1.4 

When one does not get attached to the objects of senses and the 
activities connected with them, and consequently has abandoned 


all desires, then he is said to have attained the goal of yoga 
(yogārūdhah). 


In this verse the yogārūdhais described as sarvasamkalpa-samnyasi. 
This word read with the first line of the verse implies the 
abandonment of all attachment to sense objects and also to the 
works. It does not mean the renunciation of all the prescribed deeds 
by the yog. But Samkara interprets sarvasamkalpa-samnyasa as the 
renunciation of not only all desires for sense objects but also all 
karmas viz.,nitya, naimittika, kamya and pratisiddha. But the word 
anusajjate, which means loosing the attachment, implies that a 
karma-yogi should get himself detached from the sense objects and 
karmas. The karmas for which detachment is called upon do not 
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refer to the nitya and naimiitika karmas because these being 
mandatory for the yog?, he has not developed any attachment to 
them and as such the question of renouncing them does not arise. 
Nor do they refer to the karmas such as agnihotra prescribed for an 
orthodox person, since these too being mandatory, there is no 
attachment to them and hence these too are not required to be 
renounced.? On the contrary, the karmas for which detachment is 
to be developed refer to the prohibited acts intended for the 
material benefits (ātmavyatirikta prakrta visaya tatsambandhisu 
karmasu). 

According to Madhva, sarvasamkalpa-sammyasa means surren- 
dering one’s samkalpa or will to Paramātman. It is the recognition 
of the fact that the will of the individual operates only subject to 
the Divine will. It does not envisage the total cessation of all activities. 

A few more verses (VI.5-9) describe the characteristics of the 
yogārūdha and these emphasize the control of the mind for the 
success of yoga more than the renunciation of the karmas. One of 
the verses says: 


uddhared ātmanā ātmānam na ātmānam avasadayet 

ātmai'va hy ātmano bandhur ātmai'va ripur atmanah. VI.5 

One should raise (attain) the self by means of the mind and not 
let the self sink down. For, the mind alone is the friend of the 
self and the mind alone is the foe of the self. The words atma 
and ātmanā refer to the self of the individual and the mind 
respectively. 

Another verse specifically states: 


jitātmānah prasantasya paramatma samahitah 
Sitosnasukhaduhkhesu tatha manapamanayoh. V1.7 

It means acc.to S, “One who has control over the aggregate of 
his body and organs and who is tranquil, his Supreme Self 
(Paramaima) becomes manifest (samahitah). He is equipoised in 
the midst of cold and heat, happiness and sorrow, as also honour 
and dishonour.” 

whose mind is conquered and who 
d cold, pleasure and pain, honour 
aramatma interpreted as the 
ncing clear vision (samahitah 


Acc. to R, it means: «For him 
is serene, unaffected by heat an 
and dishonour, his self (the word P 
individual self) is well set for experie 
or visadanusandhana yogyah). 
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Acc. to M, the verse means that for one who has conquered the 
mind and is calm, the Supreme Lord (Paramātmā) comes to be 
well established in the heart of the jūānī (hrdi sannihito bhavati). 
That is, he becomes an aparoksa jnani. 

Though the phrase Paramātmā samahitah is interpreted 
differently, jitātmatva or the control of the mind is emphasized as 
the characteristic feature of the yogarudha and there is no mention 
of the renunciation of the deeds by the yog. 

Lord Krsna therefore tells Arjuna that the yog? should practice 
yoga discipline. The relevant verse reads: 


yogi yunjita satatam ātmānam rahasi sthitah 

ekākī yatacittātmā nirāšīr aparigrahah. V1.10 

The yogī should try constantly to keep the mind concentrated, 
remaining in a solitary place, all alone, controlling his mind and 
body, free from desire and longing for possessions. 


This and the subseguent verses (11-18) mention the various 
requirements to be fulfilled for the observance of dhyana-yoga, 
named as samadhi-yoga by Madhva and jnana-yoga by Rāmānuja 
somewhat on the lines of the yoga discipline laid down by Patanjali 
in the Yogasūtras. The aspirant should select a quiet place and 
remain alone (ekākī). He should control the mind and body 
(yatacittātmā) and remain free from desires as well as longings for 
possessions (aparigraha). He should sit in a clean place on a firm 
seat, neither too high nor too low, which is to be covered with sacred 
grass, a deer skin and a cloth, one over the other. Seated in such a: 
place, keeping his mind one-pointed and controlling the thought 
and sense, he should practise yoga for the purification of the self. It 
is also necessary to maintain a steady posture by holding the body, 
head and neck erect and remaining motionless, the gaze fixed at 


the tip of his nose without looking around. The Gita also says how 
one should practise yoga. 


prasantatma vigatabhīr brahmacarya vrate sthitah 

manah samyamja maccitto yukta āsīta matparah. VI.14 

With aserene mind, free from fear and with the strict observance 
of celibacy (brahmacarya) and by holding the mind under control, 


ES should fix the thought on God and remain concentrated 
on Him. 


_ subsequent satka (VII 
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Thought of God (maccitta) suggested here is not the same as the 
meditation on Paramātman as required for the practice of bhakti- 
yoga. The purpose of focussing the mind on God is intended to 
secure purity and concentration of the mind. 

By practising yoga in this way, the yogzattains peace (sant), which 
is the Supreme nirvāņa that abides in God. Thus says Lord Krsna: 


yufijann evan sada’tmanam yogi niyatamanasah 

šāntim nirvanaparamam matsamstham adhigacchati. VI.15 

The yogi of controlled mind, ever engaging his mind in this way, 
attains the peace, the Supreme nirvana which abides in Me. 


This verse speaks of what is finally attained by observing the 
rigorous yoga discipline. It describes in terms of nirvanaparamam 
anti. According to Samkara, it is santi or peace which culminates 
in nirvàna or liberation (Santim uparatim, nirvanaparamam nirvanam 
moksah tat paramā nistha yasyah šānteh sa nirvanaparama). According 
to Madhya, Santi itself is moksa or liberation which is attained after 
one has given up the body finally(nirvana parama) which consists 
in communion with God. Nirvanais the state when the body (vina) 
is given up and paramā is what comes subsequent to it viz., moksa 
(nirvanaparamam sariratyagottarakalinam) . 

Rāmānuja explains it in a different way. The Santi or peace which 
is secured by the yoga practice by concentrating the mind on 
Paramātman, is the Supreme bliss which abides in Paramātman 
(nirvana kāsthārūpām matsamstham-mayi samsthitam šāntim adhi 
gacchati). This explanation seems to be more appropriate than that 
of Samkara and Madhya. The word nirvanaparamam isa compound 
word which should mean ntrvanasya paramam, the final state of 
nirvana or bliss. In other words, it isthe Supreme bliss or the highest 
form of bliss, which naturally abides in Paramātman (mayi saristhita). 
Šānti or peace is not the mental tranquillity, since this 1s already 
acquired by the yogiwho has controlled his mind and senses. Nor is 
it appropriate to take nirvana as astate devoid of body and paramam 

z., moksain the form of union with God. In 


as what follows after it vi 1 the 2 d. In 
the absence of the unceasing meditation on Paramātman (upasanà 


or bhakti-yoga), the attainment of disembodiment leading to moksa 
in the sense of Paramaimanubhava does not arise from the mere 
samadhi-yoga, unless this itself is conceived as bhakti-yoga. But it is 
not so. The teaching about the bhakti-yoga comes up in the 
-XJI) and the present satka is primarily devoted 
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to karma-yoga and jriana-yoga for attaining the vision of jžvātman. 
The subsequent verses (18-23) describing the characteristics of 

a perfect yogi also reveal that the final state reached by the practice 

of dhyana-yoga is the realization of jīvātman and not Paramātman: 


yadā viniyatam cittam atmanyeva avatisthate 

nihsprhah sarvakamebhyo yukta ity ucyate tada. V1.18 

When the disciplined (fully controlled) mind is well-settled in 
the átman alone, free from all yearning for objects of desire, 
then one is said to be fit for yoga (for gettting the vision of the 
self, acc. to R). 


The ātman on which the mind is concentrated is obviously the 
jivatman, unless atmanis taken as Paramatman as Madhva interprets 
or non-dual Self as Sarnkara interprets. 

The following two verses also reveal that the object of meditation 
in samadhi is jīvātman: 


yatra uparamate cittam niruddham yogasevaya 

yatra cai'và'tmanà ātmānam pasynnatmani tusyati. 1.20 

sukham atyantikam yat tad buddhigrāhyam atindriyam 

vetti yatra na cai'vā'yam sthitas calati tattvatah. | VY.21 

That in which the mind controlled by means of the practice of 
yoga is at rest (acc. to S) or delights in the self as being blissful 
(acc. to R), that in which by seeing the self through the mind he 
is delighted by the self only. 

That in which he finds the supreme happiness which can be 
grasped by the intellect but is beyond the reach of the senses 
and wherein established, he no longer wants to depart from it. 


Both these verses signify, according to Sarnkara and Ramanuja, 
that the yog: finds supreme delight by seeing the self through the 
mind which is controlled by the practice of yoga (ātmanā ātmānam 
pasyan). The first word ātman refers to the mind and the second to 
the self. But Madhva takes ātmanah yogam as yoga related to the 
attainment of Paramatman (bhagavadvisayam yogam). The meaning 
of the latter half of the v. 20 is that the yogi perceiving the Lord 
(ātmānam) seated in the body (atmani) feels supremely con tented. 
But the verse as it is does not refer to Paramatman. 


Lord Krsna also tells what the yogi achieves by the practice of 
yoga in the manner prescribed: 
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prasantamanasam hy enam yoginam sukhamuttamam 

upaiti Santarajasam brahmabhitam akalmasam. 1.27 

Supreme bliss comes to this yog? whose mind has become tranquil, 
whose mental impurities are burnt away (by getting rid of the 
quality of rajas), and who has become one with Brahman (acc. 
to S) or Brahman in the sense of jīvasvarūpa (acc. to R). 


yuñjann evam sadā'tmānam yogi vigatakalmasah 

sukhena brahmasamsparsam atyantam sukham asnute. V1.28 
Thus engaging the mind in yoga, the yogi whose impurities are 
removed, attains (experiences) easily the infinite bliss of contact 
with Brahman (acc. to S) or the immeasurable joy of close contact 
with the self (jzvātman). 


Both the verses state explicitly that the yogī attains (upaiti) and 
experiences (asnute) supreme joy or bliss (sukha). What is this sukha 
experienced by the yog? Is it the supreme bliss in the form of being 
one with Brahman by realizing one's identity with Brahman, as 
Samkara maintains? Or is it the supreme bliss of experiencing the 
true nature of jīvātman, as Rāmānuja interprets? Or is it the joy 
arising from the vision of Paramātman, as Madhva says? 

The two words brahmabhita and brahma-samsparsa used in the 
verses give room for diverse views. Brahma-bhūta means for Ramanuja 
the jiva in its essential nature and brahma-samsparsa means 
experience of jzvatman. This explanation stands justified in the 
context of the meditation on jrvatman since the term brahma also 
denotes jiva. If the goal of dhyana-yoga is Paramatman, Madhva's 
interpretation would be justified. But the dhyana-yoga outlined in 
this adhyaya does not refer to the meditation on Paramātman „As 
regards Samkara’s interpretation, the theory of identity of jzva and 
Paramatman needs to be established and this does not find support 


in the Gita. 


There are four verses (VI.29-32) which speak of the identity marks 


of the ideal yogī who is stated to see the oneness of the 
reality(samadaršana). These may be construed in favour of the 
identity of jīva and Brahman. We have to find out if the verses 


support the theory. Thus says the Gita: 


ham ātmānam sarvabhūtāni catmani Hn 

tma $ VI. 
7] uktatma sarvatra samadarsanah. PAA 
me is equipped with yoga, sees the selfabiding inall 
beings and all beings in his self; he sees equality everywhere or 


sarvabhūtast. 
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he has the vision of sameness everywhere (acc. to R). 


This is the general meaning of the verse according to Šarhkara 
and Rāmānuja for whom the word ātman denotes the individual 
self. For Madhva, the word àtman denotes Paramātman. The verse 
therefore means, acc. to Madhva, that the exalted yog? sees the 
Supreme Lord as present in all creatures and that all beings as 
existing in and being supported by Him. The word samadaršana 
signifies the vision of the Supreme Lord who exists in all beings to 
be the same. 

The next verse refers to both ātman and Paramātman and speaks 
of their equality. It reads: 


yo mam pasyati sarvatra sarvam ca mayi pasyati 

tasyaham na pranasyami sa ca me na pranasyati. V1.30 

He who sees Me everywhere and sees all in Me; I am not lost to 
him nor is he lost to Me. 


As the words mam and mayi refer to the Lord, the verse implies 
some kind of relationship or oneness between Paramātman and 
jivatman in respect of some aspect, as conveyed by the statement “I 
am not lost to him nor is he lost to me." What does it signify? For 
Sarnkara, it implies the identity of the self and Paramátman and the 
self of all beings is the same as Paramātman. For Ramanuja, the 
selves are many and are different from Paramātman. The similarity 
or oneness refers to the equality (sadharmya) in respect of certain 
characteristic features such as jnanasvarupa. For Madhva this verse 
implies that the yog: who sees Paramātman everywhere is not lost to 
Him in the sense that he is always protected. The next verse says: 


Sarva bhitasthitam yo mam bhajaty ekatvam asthitah 

sarvatha vartamāno'pi sa yogi mayi vartate, VI.31 

The yogi who being established in oneness worships Me as 

dwelling in all beings, abides in Me, however he may be. 

According to Sarnkara, 
atman (ekatvam asthitah) is 
ever liberated and nothi 


the yog? who has realized the unity of 
considered to be a nityamukta, that is, 
"Rāmānuj ng obstructs his path to moksa. For 

mānuja, ekatuam denotes the similarity between the'givatman and 


Paramatman in respect of the infinite knowledge of which they are 


constituted (asarkucita Jnanaikakarataya ekatvam āsthitah). He who 
has realized this fact vie 


ery AeA Ws his similarity to Paramatman in his own 
seit and also in the self of all at all times even while coming out of 
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yoga, howsoever he may live after he comes out of samadhi. For 
Madhva ekatvam asthitah means oneness of vision, that is, the 
conviction that one Lord is present everywhere. The yog? with such 
a vision is assured of the fruit of jūāna, namely moksa irrespective of 
his way of life. 

The last verse relating to the subject of oneness reads: 


ütmaupamyena sarvatra samam pa$yati yo'rjuna 
sukham và yadi và duhkham sa yogi paramo matah.  V1.32 


According to Sarhkara it means: 

He who sees. O Arjuna, with equality everything, in the image of 
his own self, whether it be pleasure or pain, he is deemed to be 
the perfect yogi. Atmaupamya means equality of others with 
oneself. Whatever is pleasant to oneself, is seen as pleasant to all 
creatures and that whatever is painful to oneself is painful to all 
others. This is the attitude of the perfect yogi who has realized 
the oneness of ātman. 


For Rāmānuja this verse means: 

He who sees the pleasure or pain as the same everywhere on 
account of the similarity of the selves in respect of its intrinsic 
nature, that jogi is deemed as the highest. 


Its implication is that a yog? who has realized that all the selves 
are of the same nature as his own viz., they are constituted of jūāna, 
views that just as the pleasure and pain of other individuals have 
no bearing on his own self, likewise, his own pleasure and pain do 
not affect him. In this, the yogi sees the pleasure and pain of all 
individuals are same in the sense that they are not connected with 
the self in its true nature, when it is dissociated with the body. 

Madhva explains this verse in a different way. The dhyana-yogz 
who develops fellowship of feeling for other devotees of the Lord, 
wishes them the same as he does for himself. 

These four verses are important for our study as they have some 
bearing on the doctrine of the nature of jivatman and Paramatman 
and also their relationship in terms of abheda or non-difference or 
bheda or difference. Samkara’s interpretation 1s based on the 
premise that jas are essentially the same as Brahman. Brahman 

d by limiting adjuncts in the form of different 
y avidya appears as many. When avidyà is 


when conditione 
ahkarnas caused b à 
aij On the basis of this doctrine 


removed, the jzva becomes Brahman. 
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itis possible to conceive the theory of samatva of all àtmans. Whether 
or not such a doctrine is explicitly taught in the Gz/ is a matter to 
be examined. According to both Rāmānuja and Madhya, it is not 
supported by the Gītā. At the very commencement of the 
philosophical teaching in the second adhyaya, Lord Krsna speaks 
of not only the eternality of the jīvātman but also its plurality and 
difference from Paramātman. lt is not therefore possible to say in 
the present adhyaya that the perfected yog? who has realized the 
self sees that the same one self who is Paramatman in reality abides 
in all beings. 

To overcome this difficulty, Madhva attempts to explain these 
verses by taking the word atman as Paramātman and on that basis, 
he advances the view that Paramātman who abides in all beings is 
the same. While this may be true, it would not be tenable if the 
goal of jndna-yogais taken as jīvātman. Besides, sarvabhütastham ātma 
means jvātman which abides in all beings. Further this verse (VI.29) 
does not speak of the sāmya or equality between jīvātman and 
Paramātman. This is referred to in the subsequent verse in which 
Paramātman is mentioned by using the word mam. Sarvatra 
samadaršana is meaningful if the verse (VI.29) is taken to imply 
several jīvas abiding in the several beings. 

Rāmānuja explains samadaršanaon the basis of the theory of the 
Jīvas as essentially of the same nature namely, constituted of 
knowledge (jūānasvarūpa) after they are disassociated with the 
physical body. When the yog? reaches higher stages of jūāna-yoga, 
he visualizes that his jīva is constituted of jnana in respect of its 
intrinsic nature and on the basis of this realization, he also 
comprehends that all other ātmans abiding in other beings are also 
of the same nature. In this sense he sees similarity of all atmans and 
not as identically one with Paramātman. In the same manner as the 
yog: further advances in the practice of yoga, he realizes that 
Paramātman abides in all beings and that all selves abide in 
Paramatman (yo mam pasyati sarvatra . . . sarvam ca mayi pasyati). Here 
again the idea of samatva does not imply the identity of jzvātman 
and Paramatman since such a theory is not warranted by the Gita. 
On the contrary, it signifies that there is some similarity between 
jtvaand Brahman in respect of certain characteristics such as jnana, 

ānandaand amalatva. As explicitly stated by the Mundaka Upanisad, 
the jzva, when it is liberated from bondage attains samya with 


Brahman in the state of moksa (paramarh samyam upaitī). 
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Thus, these verses speak of the similarity of the jžvas in respect 
of its intrinsic nature and also similarity of jzvas with Paramatman in 
respect of purity after the jzvas are freed from karmas (bondage). 
Another kind of similarity of jzvas which the yog? realizes is in respect 
of the fact that sukha and duhkha do not affect the jzvasvarūpa, in 
the same way the sukha and duhkha of others do not touch one's 
ātman. The verses do not therefore support the theory of unity of 
the self (brahmatmaikatva). 

After stating the characteristics of the yogīs who have perfected 
the yoga practice, Lord Krsna mentions the difficulty of controlling 
the mind and that it can be effected only by means of abhyasa, or 
repeated practice and vairāgya or non-attachment (abhyasena tu 
kaunteja vairagyena ca grhyate).* A person who has not controlled 
the mind cannot hope to achieve success in yoga. 

Finally Lord Krsna exhorts Arjuna to become a yog: by 
emphasizing the greatness of yoga. Thus He says, 


tapasvibhyo adhiko yogi jūānibhyo'pi mato adhikah 

karmibhyašca adhiko yogi tasmad yogi bhavarjuna. V1.46 

The yogi (dhyāna-yogin acc. to M) is superior to the men of 
austerity. He is considered to be superior even to the men of 
knowledge. He is superior to the men who practise rituals. 
Therefore do become a yogī, O Arjuna. 


Jūtāna in this verse means, acc. to S, scriptural learning. For 
Rāmānuja it means knowledge of different subjects bereft of 
ātmajūāna and for Madhva, it refers to the mere knowledge of 
dhyana-yoga. The significance of the verse, as well explained by 
Rāmānuja, is that whatever is attained by mere austerity (kevala 
tapas), by mere knowledge bereft of ātmajīūāna and by mere rituals 
such as horse sacrifice etc., the result achieved through yoga is 
uperiority of yoga over other kinds of discipline is to 
with reference to the nature of the goal achieved by 
jnana and karma. This explanation which 
justifies the greatness of the type of yoga taught in this adhyaya, 
reveals that the goal of dhyana-yoga is ātma-sāksātkāra or the vision 
of the jzvātman, which is not the case in respect of tapasvī, karmin 
and jnanis referred to in this verse. If ātma-sāksātkārawere the goal 
of the followers of other disciplines, then there would be no 
justification to speak of dhyana-yogin as superior to others. It cannot 
be taken that ātma-sāksātkāra which is the goal of dhyana-yoga 1s 


greater. The s 
be determined 
the followers of tapas, 
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Paramātma-sāksātkāra on the assumption that jīvātman is identical 
with Paramátman, as Šarhkara contends, since this theory of identity 
is not supported by the Gītā. Nor it can be said that ātma-sāksātkāra 
is Paramātmā-sāksātkāra, since the word atman also denotes 
Paramātman, as Madhya claims, for the obvious reason that 
meditation on Paramatmanis not taught in this adhyāyaso explicitly 
as is done in the adhyāyas VII-XII. The meditation on Paramātman 
is only suggested in the concluding verse of this adhyāya (VI) in the 
words mam bhajate. 

Thus it is stated: 


yoginām api sarvesam madgatena antarātmanā 

Sraddhāvān bhajate yo mam sa me yuktatamo matah. V1.47 

Acc. to S it means: 

Even among all the yogīs, the one who with full faith, worships 
Me with his mind fixed on Me, he is deemed by Me to be the 
best of yogzs. 


Acc. to R it means: 

He who meditates on Me with loving devotion (bhajate) and with 
faith, whose mind is absorbed in Me, I consider him the greatest 
of all yogins (yoginam) and of all others (sarvesam api). 


Madhva does not comment on this verse but he appears to hold 
the view that the one who worships Paramātman with faith is the 
highest of all yogīs who worship other deities such as Šrī, Brahmā 
and Siva. 

This verse, as interpreted by Ramanuja, has deeper implications. 
First, the words yoginam api sarvesām signify two categories of yogis 
as denoted by the conjunction api. The first one covers the four 
kinds of perfected yogīs described in the earlier verses (39-42), as 
denoted by the word yoginām, who have realized the equality or 
similarity of all the ātmans (samadaršins). The second category of 
yogis denoted by the word sarvesam refers to the others mentioned 
in the preceding verse viz., tapasuī, jūānīs and karmins. The words, 
yoginam and sarvesām, expressed in sasthī vibhakti or genitive sense 
are to be taken in the sense of pancami vibhakti or ablative sense, 
that is, as yogi bhyah and Sarvebhyah, in order to justify that the one 
who meditates on Paramatman is the best as compared to the other 
types of yogis referred to in the preceding verses. 

If we take these two words in the genitive sense, as is interpreted 
by Sarnkara and Madhva, that is, as sarvesár yoginām, then the yog? 
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absorbed in meditation on Paramātman mentioned in this verse 
would have no comparison with the types of yogis referred to in the 
preceding verses of this adhyaya. Samkara and Madhva take the 
words yogindm api sarvesam in the sasthi vibhakti which would mean 
“among all other yogis such as those who meditate on Rudra, Aditya 
and other lower deities (Sri, Brahma and Siva acc. to M).” The 
question of comparing the Paramātmā upāsakawith the upasaka of 
other deities is not relevant in the present context, since there is 
no reference to such upasakas in this adhyaya. 

The second important implication of the interpretation of 
Ramanuja is that the yog? who meditates on Paramatman is greater 
than the yogis who have realized the identity of the self and 
Paramátman, as understood by Šarhkara, through dhyana-yoga, since 
the samadaršins are included in sarvesam yoginam. According to 
Madhva, samadarsins are the aparoksa-ynanis or those who have had 
the vision of Paramátman but they do not need to be compared 
with the yogī absorbed in Paramātman. 

Thus, if we understand the fuller implication of the concluding 
verse of this adhyāya, it would follow that the goal of dhyana-yoga 
mentioned in the sixth adhyaya is the vision of the jivatman 
(ātmāvalokana) and not Paramātma-sāksātkāra, as maintained by 
Madhya, or even átmaikya-saksatkara, as conceived by Sarkara. 
Another important point to be taken note of is that the verse 
mentions explicitly the meditation on Paramātman (yo mam bhajate). 
The word bhaja means seva or to worship God with devotion. It has 
the same meaning as upasana or bhakti. According to Vedic nighantu, 
sevā, bhakti, upāsanā are synonymous (seva bhakti upasti iti 
naighantukah) : 1 

The mention of bhakti in this verse is a sequel to the theory of 
bhakti-yoga which is going to be taught in the subsequent adhyayas 
(VII-XII) as the only direct means to moksa. é 

It thus follows that the main subject covered so far in the adhyayas 
IIVI is related to karma-yoga and jnana-yoga, also known as dhyana- 
yoga, whose goal is the vision of jtvatman. According to Ramanuja, 
karma-yoga and jnana-yoga are the subsidiary means to bhakti-yoga. lf 
jūāna-jogais taken in the sense of direct realization of the identity 
of jīvātman and Paramātman, which is the direct means to moksa 
according to Samkara, there would be no need to present the theory 
of bhakti-yoga as the direct sádhana to moksain the adhyayas VII-XII. 
Similarly if dhyana-yoga taught in the sixth adhyaya is the same as 
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bhakti-yoga, as is maintained by Madhva, the teaching of bhakti-yoga 
as the means to attain Paramātmanin the subsequent adhydyas would 
not find any justification. 

Thus, it may be observed that the sixth adhyāya deals with the 
dhyana-yoga, which is named as samādhi-yoga by Madhva and jūāna- 
yoga by Ramanuja and the goal of this is the direct realization of 
the jīvātman or jivātma-sāksātkāra. 
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CHAPTER 7 


'The Theory of Paramatman 


HE seventh adhyāya which is titled jūāna-vijūāna-yogais primarily 

devoted to expound the nature of Paramātman. The previous 
adhyàyas which constitute the first satka or hexad present in detail 
the theories of karma-yoga and jndna-yoga. The subsequent six 
adhyayas (VII-XII), which constitute the second hexad (dvitīya-satka), 
deal with the subject of bhakti-yoga as the direct means to attain 
Paramātman. This is the view adopted by Rāmānuja. In the preface 
to the seventh adhyaya, he states that the central theme of the 
Bhagavadgītāis bhakti-yoga, which is the same as upasaná, also termed 
as nididhyāsana, enjoined in the Upanisad as the means to the 
attainment of the Supreme Goal. The karma-yoga and jnana-yoga, 
the goal of which is the direct vision of jzvātman (ātmāvalokana), 
serve as the subordinate means (anga) to bhakti-yoga. In view of this, 
Rāmānuja maintains that the second group of six adhyāyas (dvitiya- 
satka) teaches the nature of bhakti-yoga and as allied to it, the nature 
of Paramātman, who is the object of meditation (upāsya bhuta 
paramapurusa svarupa yāthātmyam). 

Madhva holds that the second group of six adhyayas is primarily 
devoted to the description of the Glory of Paramatman, the Supreme 
Lord (uttaraistu sadbhih bhagavan māhātmyam pradhanyena āha). But 
he does not seem to acknowledge that bhakti-yoga as distinct from 
jūāna-joga, also known as dhyāna-yoga, is taught in the second saika. 
The dhyana-yoga enunciated in the sixth adhyàya is itself the direct 
means to aparoksa-jūāna or the direct vision of Paramātman leading 
to final liberation. The dhyana-yoga, to be successful, is to be 
practised along with bhakti or deep devotion to Paramatman and 
the second satka covers the theory of bhakti. The knowledge of the 
Glory of the Supreme Lord expounded in this satkagenerates bhakti 
towards Him. 

Samkara adoptsa different view. According to him, the first satka 
elucidates the true nature of the individual self (tvam-padartha) and 
the means of its realization. The second satka is concerned with 
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the ascertainment of the nature of Brahman (tat-badārtha) and its 
realization through devoted meditation on Paramatman. This view 
is based on the assumption that jzvātman (tvam) and Brahman (tat) 
are essentially the same and the realization of this identity, which is 
jnana-yoga for Sarkara, is the direct means to moksa. He does not 
therefore seem to accord importance to the bAakti-yoga as the direct 
means to moksa, as maintained by Rāmānuja. We shall examine 
whether this and the subsequent adhyāyas (VII-XII) support the 
views of Šarhkara and Madhva. 

At the outset Lord Krsna tells Arjuna that He would impart to 
him, the knowledge (jūāna) about Himself in detail along with 
vijnana: 

jnanam te ham savijnanam idam vaksyāmi asesatah 

yaj jūtātvā ne’ ha bhūyo anyat jnatavyam avaśisyate. VII.2 

I shall tell you in full this jrana together with vijnana by knowing 

which there shall remain nothing to be known. 


The term jūāna in this verse, refers to the knowledge about 
Paramātman, who in the context of the concluding verse of the 
preceding adhyaya (VI.47), is the object of meditation (yo mam 
bhajate). A comprehensive knowledge of Paramātman is required 
for embarking on meditation on Him. In view of this, Lord Krsna 
calls upon Arjuna to learn it from Him, since He is the omniscient 
Being. All the commentators are agreed about the meaning of jnana 
as the knowledge about the Supreme Lord (madvisayam jnanam). 
As regards vijūāna, there is some difference of opinion among them. 
According to Samkara, vijiana means direct realization of the self 
(svanubhava). That is, the knowledge (jūāna) about Brahman 
should lead to its direct realization. According to Madhva, vijnana 
stands for knowledge of Paramātman in detail. According to 
Rāmānuja, jñāna means knowledge of the essential nature of 
Paramatman (svaripajnana) and vijnana means comprehensive 
knowledge of Paramaiman in all its aspects. 

At first Lord Krsna affirms His pre-eminence as the Supreme 
Being who is the source of the entire universe comprising the tWO 
ontological principles described as para prakrti and apara prakrti 
which belong to Him: ; 

bhūmirāpo" analo vàyur kham mano buddhir eva ca 

ahamkāra itiyam me bhinnā prakrtir astadhā. VII.4 

Earth, Water, fire, air, ether, mind, būddhi, and ahamkāra 

constitute the prakrti of mine divided eightfold. 
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This verse refers to the non-sentient physical universe which is 
evolved out of the primordial cosmic matter (prakrti) and its evolutes 
viz., mahat, ahamkāra, eleven indriyasincluding manas, five tanmātras 
and five gross elements. But the verse mentions only prakrti and 
the seven evolutes viz., mahat, buddhi, ahamkāra, manas and the five 
elements. All these are regarded as prakrtiin a general sense since 
they are modifications of the prakrti. But in a later adhyaya (XIII.5), 
the Gītā enumerates all the twenty-four evolutes out of which the 
physical universe (field of ksetra) is evolved. 

Šarnkara takes prakrti as the maya or šakti of I$vara. Ahamkara 
refers to the avyakta or the unmanifest as associated with avidya 
which is the cause of the manifest universe. Buddhi refers to the 
mahat-tattva, manas represents indnyas, bhūmi, apa, anala, vāju and 
kham refer to the tanmátras or the five subtle elements. 

This prakrtiis described as the aparā-prakrti as contrasted to the 
parā-prakrti. Thus it is stated: 

apare'yam itas tu anyam prakrtim viddhi me param 

jvabhutam mahābāho yaye’ dam dharyate jagat. VII.5 

This is my lower prakrti. Know the other prakrti of mine which is 

higher than this and which has taken the form of sentient souls 

(acc. to S) or which are the sentient souls (acc. to R) or which is 

Šrī-tattva (acc. to M), by which this universe is supported. 


The commentators hold different views regarding the para-prakrti 
of the Lord which is described as jzvabhūta. According to Sankara, 
it refers to the Paramatman who has taken the form of jīva, being 
conditioned by the antahkaraņa. Hence, He is able to sustain the 
universe by permeating it. For Rāmānuja, the parā-prakrti which is 
described as jzvabhūta, refers to the sentient jivátman through which 
the universe is sustained. Madhva takes the para-prakrti as the 
Goddess Sri (Šrī-tattva) which sustains life of all beings. 

The view of Sarnkara would be justified if jzva and Brahman are 
identical. But according to the Gita, itis not so. Madhva's view may 
be justified from the theological standpoint but in the Gītā, the 
concept of Šrī, who is the consort of Visņu, is not explicitly 
mentioned. It would therefore be more appropriate to regard the 
two concepts of apara and para prakrtis as the primordial cosmic 
matter and sentient jīvātmans respectively, which belong to 
Paramātmanin the sense that they are inherently related to Him, as 
Rāmānuja explains or dependent on the Supreme Being as Madhva 


interprets. 
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The subsequent verses which speak of Paramatman as the primary 
cause of the universe which comprises both the sentient souls and 
non-sentient matter also lend support to the explanations offered 
by Rāmānuja. 

The following verse affirms that the two prakrtis serve as the cause 
of all beings in the universe: 


etad yonīni bhūtāni sarvani’ ty upadharaya 

aham krisnasya jagatah prabhavah pralayas tathā. VII.6 

Know that all beings have their origin in these (two prakrits). I 
am the cause of the entire universe and also its dissolution. 


The term bhutani means the living beings which constitute the 
aggregate of sentient souls and non-sentient matter and hence they 
are regarded to have been caused by the para and apara prakriis. 
However, Paramatman is stated to be the cause of the universe and 
also its dissolution, since the two frakrtis have their origin in 
Paramātman. In other words, Paramātman is the source of the 
universe through His two frakrtis. 


Lord Krsna further tells that there is nothing higher than 
Himself: 


mattah parataram nā'nyat kimcid asti dhananjaya 

mayi sarvamidam protam sūtre maņigaņā iva. VII.7 

There is nothing whatever, that is higher than Me, O Arjuna. All 
this is strung on Me as rows of gems on a string. 


This is an important verse in the Gita which establishes the 
supremacy of Paramātman and His relation to the universe. As 
explained by Ramanuja, Paramātman is the Supreme Being since 
He is the sole cause of both the apara and para prakrtis and also 
their inner controller, as declared in the Antaryāmī Brāhmaņa. He 
is also the Supreme since He is endowed with attributes such as 
Jāna, Sakti, bala, etc., which no other deity possesses. In other words, 
noone is higher than Him. According to Madhva the word parataram 
signifies that Paramatman is the highest. 

Another important characteristic of Paramātman which is well 
brought out in this verse, is that all the sentient beings and non- 
sentient entities in the universe are sustained by Paramatman. The 
illustration Of the thread and the gems conveys the idea that the 
universe depends for its existence on Paramātman (āsraya). It does 
not suggest that all these entities in the universe-are superimposed 
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on Paramātman. According to Rāmānuja, Paramātman is the Self 
(sariri) for the universe which is its body (sarzra), as stated by the 
Antaryami Brāhmaņa. The two are intimately related to Paramātman 
like the body to the soul. 

The subsequent four verses (VII.8-12) equate Paramātman with 
all the things in the universe. Thus says Lord Krsna: 


raso'ham apsu kaunteya prabha’smi $asisuryayoh 

pranavah sarvavedesu šabdah khe paurusam nrsu. VII.S 

I am the taste in the waters, O Arjuna, I am the light in the 
moon and the sun. I am the syllable Om in all the Vedas; I am 
the sound in ether and manhood in men. 

punyo gandhah prthivyam ca teja$ cā'smi vibhavasau 

jivanam sarvabhūtesu tapas cā'smi tapasvisu.  VIL.9 

I am the pure fragrance in earth and the brightness in fire. I am 
the life principle in all beings and the austerity in ascetics. 
bījam mām sarvabhūtānām viddhi partha sanātanam 

buddhir buddhimatām asmi tejas tejasvinām aham, VI1.10 

Know Me Arjuna, to be the primeval seed of all beings. I am the 
intelligence of the intelligent. I am brilliance of the brilliant. 
balam balavatam ca’ham hamaragavivarjitam 

dharmāviruddho bhūtesu kamo'smi bharatarsabha VILI 

Iam the strength of the strong, devoid of desire and passion. In 
all beings, I am the desire (kama) which is not contrary to dharma, 
O Arjuna. 


What is the philosophical significance of these VERE 

According to Sarnkara, the taste which is the essence of water 
light which is the essence of the sun etc., are the very A ue 
and hence these entities possessing these essential dS ES 
strung together in Him. That is, the water etc. are all establishe 
in Him, who is their essences. ; 

According to Madhva, the significance of these verses is Es "i 
rasa in water, light in the sun, the sound in ether E Lord 
dependent on the Supreme Lord. In other words, it is bo 
Himself who regulates and sustains such dur entities 

Rāmānuja offers a more satisfactory explanation. ātman and 
with their distinctive characteristics originate from ji (šarīra) 
they also depend on Him. Hence they con Sateen existence 
in the sense that they wholly depend on Ium ON n is substantiated 
and are also controlled by Him. This explanatio 
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by the following statement of Lord Krsna. 


ye cai'va sāttvikā bhava rājasās tāmasās ca ye 

matta eve'ti tan viddhi na tu aham tesu te mayi. VII.12 

Know that all those states of sattva, rajas and tamas are from Me 
alone. But I am not in them. They are in Me. 


Commenting on this verse, Ramanuja states that whatever entities 
exist in the world constituted of three qualities viz., saitva, rajas 
and (amas in the form of physical bodies, sense organs, objects of 
enjoyment and their causes, have all originated from Paramātman 
only and they abide in Him alone. They constitute His body (sarira) 
in the sense of being dependent on Him and controlled by Him. 
However, Paramatman does not depend for His existence on these 
entities at any time (nākam kadācidapi tadayattasthitih). 

Sarkara also maintains the view that though all beings originate 
from Paramatman, the latter (Paramātman) is not in them in the 
sense that He is not under their control, as are the transmigrating 
beings. For Madhva, the statement “I am not in them” signifies 
that though the Lord is present everywhere, He is not supported 
by them (natu aham tesu iti tad-anadharatuam ucyate) . In other words, 
the whole world has Him as their support but He does not need 
them for His support (tadāšritam jagatsarvam nāsau kutracidāšritah). 

Lord Krsņa, after expounding the nature of Paramātman, explains 
why the people in the universe are not aware of it. Thus He says: 


tribhir gunamayair bhāvair ebhih sarvam idam jagat; 

mohitam nā'bhijānāti mam ebhyah param avyayam. VII.13 

This entire universe being deluded by the three gunas of prakri ti 
does not recognize Me, who is above them and imperishable. 


The prakrti constituted of the three gunasis described as Divine 
maya of the Lord: 


datvī hy esa gunamayi mama maya duratyaya. VII.14 


This divine maya of Mine, consisting of the three gunas, is hard 
to overcome. - 


The term maya is employed for the first time in the Gita. What 
does it denote? It is stated to be Divine (daivi) because it belongs 
to Visnu or Īsvara (devasya mama Īsvarasya Visnoh svabhāvabhūta, 
acc. to S) or created by Paramātman (maya eva TTA, acc. to R) or 


it is the presiding female deity named Durgā belongs to 
Visnu (acc. to M). " nee eee, uoo nud 
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According to Advaita Vedanta, maya is the cosmic principle of 
illusion which conceals the true nature of Brahman and projects 
the appearance of the universe. It is equated with the primordial 
cosmic matter (prakrii) constituted of the three gunas. 

Rāmānuja and Madhva do not admit that mājā is illusory in 
character. It is a real entity since it is the šakti or power of Isvara 
which is capable of producing marvellous effects. The word maya 
in the verse is used for the effects of the three gunas because it has 
got the power of generating wonderful effects as in the case of the 
magical power of the asurasand raksasas (asyah mayasabdavacyatoam 
āsurarāksasāstrādīnām iva vicitra kārjakaratva). Hence the word maya 
does not signify the sense of illusoriness (ato māyā šabdo na mithya 
rthavācī). The Švetāšvatara Upanisad which states māyā is prakrti 
(mājām tu prakrtim viddhi) and the Lord as mayin or the possessor 
of mājā convey the idea that mājā of the Lord is real (pāramārthiki 
bhagavan-mājā). Because it has the power to veil the true nature of 
Ivara, it deludes the persons in the universe. 

For Madhva also, māyā as the presiding deity of the prakrti 
consisting of the three gunas belongs to the Lord and hence it is 
real. 

Krsna says that the only way of overcoming this maya is to seek 
refuge in the Supreme Lord. 


māmeva ye prapadyante mayam etm tarant te. VII.14 
Those who take refuge in Me alone cross beyond this mājā. 


The word prapadyanteis interpreted by Sarnkara as taking refuge 
in the Lord by renouncing all forms of rites and duties with the 
conviction that He alone as mayavin is the Self of the individual 
(māmeva mayavinam svātmabhītam sarvātmanā ye prapadyante). 

For Rāmānuja, it means that one should meditate only on 
Paramātman, by renouncing mayà (mayam utsrjya mam eva upasata 
ityarthah) : S 

Acc. to Madhva, one who gives up everything else and surrenders 
to the Lord, would be able to overcome maya. 

But all do not take recourse to the Lord. The Gita points out 
that the evil doers who are foolish (duskrtino müdhah) , the lowest of 
men, those persons deprived of knowledge by maya and those who 


are dominated by demoniac nature, do not seek refuge in Para- 


matman. 


Only the men of good deeds (sukrtinah) worship God. These 
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are classified into four kinds: 


caturvidhā bhajante mam janāh sukrtino Arjuna 

arto jijnāsur arthārthī jūānī ca bharatarsabha. VII.16 

Four types of men of good deeds, worship Me, O Arjuna.These 
are the men in distress, the seekers of knowledge, the seekers 
for wealth and the men of wisdom (who have knowledge of God). 


The word ārta means for Šamkara, one who is afflicted or one 
who isin distress, whereas for Rāmānuja, it means one who has lost 
his position and wealth and who wishes to regain the same. Arthārthī 
is the one who is desirous of acquiring wealth, which he does not 
already possess. Jijūāsu is one who desires to know the true nature 
of Paramatman. But Rāmānuja interprets it as the one who is desirous 
of realizing the jīvātman in its true nature as dissociated with the 
body (prakrti viyukta ātma-svarūpa avaptim icchuh). The term jūānī 
means for Sarnkara the knower of the true nature of Visņu (visnoh 
tattva-vit). Rāmānuja explains it more specifically as the one who 
knows that Paramāiman is the most desired object of attainment 
(bhagavantam paramaprapyam manvanah), after realizing that the 
vision of the jīvātman is not an end in itself. 


Of these the jūānī who is ever in constant communion with the 
Divine, is the best. 


tesam jūānī nityayukta ekabhaktir visisyate 

priyo hi jūānino atyartham aham sa ca mama priyah. VII.17 

Of these the jūānī who is ever in communion with Me and 
devoted exclusively to the one Supreme Being, is the best, for I 
am very dear to him and he too is dear to Me. 


The other three categories of persons meditate on God with 
devotion until they achieve their desired goals, whereas the jnant 
has single-minded devotion to God as the only goal to be attained 
and hence he is considered to be far superior to others. This point 
is made more explicit in the subsequent verse: 


udārāh sarva evai'te jnani tu ātmai'va me matam 

āsthitah sa hi yuktātmā mam eva ‘nuttamam gatim. VII.18 

All these are indeed noble (generous acc. to R), but the jūēnīis 
the very self (acc. to S) or My own self (acc. toR). Thisis My opinion 
for he (jani) is engrossed in Me only as the highest goal. 


All are noble because all worship God for different purposes. 
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The word atmaiva is interpreted by Sarnkara to mean that he is not 
different from the Lord (na anyah mattah iti), which implies the 
identity of the two (tādātmya). This view would be justified if jzvātman 
and Paramātman are admitted as non-distinct. But it is not so, since 
throughout the Gītā, the two are regarded as different. Ramanuja 
therefore interprets the expression ētmaiva to mean “My own self” 
in the sense that the Lord considers Himself as dependent on jnani 
for His sustenance. The term dima implies that which is the 
supporter of the body (Sariram prati dhārakāni ātmā). The jrvatman 
is considered as the aima of Paramātmā in a figurative sense of 
glorifying the true bhakta who considers himself as unable to live 
without the Lord. 
The importance of jūānīis emphasized in a different way. 


bahiinam janmanām ante jianavan mam prapadyate 

Vasudevah sarvam iti sa mahātmā sudurlabhah. VII.19 

At the end of many births the jaan? finds refuge in Me (attains 
Me, acc. to S), by realizing that Vasudeva is all. It is very hard to 
find such a person. 


The significance of this verse is that jrianz who is very rare, is the 
one who realizes that "Vāsudeva is all." What is the implication of 
the expression *Vasudevah sarvam?" Šarhkara following the theory 
of identity of individual self and Paramatman intreprets that 
Vasudeva is the very atm of an individual (pratyagatma). This inter- 
pretation would not be sustainable since in the earlier verses Lord 
Krsna draws a clear distinction between Paramatman and jzvātman 
by stating that jūānī or the one who has the knowledge of the true 
nature of Paramātman is very dear to Him (atyartha priyah). 
Rāmānuja therefore explains the statement to mean that Vāsudeva 
alone is the Supreme Goal and also the means of attainment and 
whatever other desires one may have all that is He alone. Accord- 
ing to Madhva, Vasudeva is the cause of all. This isa way of demon- 
strating the humility of the devotee towards God who is everyth ing. 

The rarity of such a jnant is further emphasized by pointing out 
that ordinary human beings whose minds are inclined towards 
worldly desires worship other deities by observing various PEE 
priate rites for this purpose (kamats tats-tatr hrtajnanah prapadyante 
anyadevatah). 

But the fruit gained by these men are 
tu phalam). They only attain the deities w 


not everlasting (antatvat 
orshipped by them. But 
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one who worships the Supreme Lord alone attains Him (madbhaktā 
yānti mām). 

Lord Krsņa points out that all beings are subject to ignorance at 
birth due to the delusion of pairs of opposites (such as pleasure 
and pain), born out of desire and hatred (sarvabhūtāni sammoham 
sarge yānti). But those men of meritorious deeds in whom the sin 
has come to an end and conseguently having become free from 
the delusion of dualities, meditate on Him with firm determination. 

The purpose and the nature of attainment by the different types 
of devotees are briefly explained in the following concluding verses: 


jaramaranamoksaya mam asritya yatanti ye 

te brahma tad viduh krtsnam adhyatmam karma ca'khilam. VII.29 
Those who take refuge in Me and strive for deliverance from 
old age and death, they know brahma; the adhyātmā and all about 
karma. 


The term brahma is taken as Brahman by S and M and adhyatma 
as the jzvātman. Rāmānuja interprets “brahma” as jīvātmanin its true 
nature as dissociated with the physical body (prakrtiviyukta 
atmasvarüpa). The term adhyatma read along with krisnam means 
all about jīvātman. He adopts this meaning since these terms are 
explained accordingly in the subsequent adhyaya (VIII). 

sadhibhutadhidaivam mam sadhiyajnam ca ye viduh 

prayanakale'pi ca mam te vidur yuktacetasah. VII.30 

And those who know Me with the adhibhüta, adhidaiva and 

adhiyajna or as the one that governs the material and divine 

aspects and all sacrifices, they too, with their minds fixed in 
meditation, know Me even at the time of their death. 


The terms adhibhūta, adhidaiva and adhiyajūa are fully explained 
in the adhyāya VIII. The important point to be noted is, as 
mterpreted by Rāmānuja, that the above verse is applicable to the 
devotees who worship Paramātman for the purpose of aisvarya OT 
wealth, whereas the earlier verse refers to the seekers of the 
knowledge of the self (jijūāsu). We shall discuss these issues in the 
subsequent chapter. 

From the foregoing analysis, it may be observed that this adhyaya 


presents the nature of Paramatman and the importance of devoted 
worship to attain Him. 


CHAPTER 8 


The Theory of 
Meditation on Aksara-brahma 


r | He eighth adhyàya is generally named as Aksara-brahma-yoga or 


death. This is the view of Rāmānuja. 

According to Sarnkara, the main theme of the adhyaya is the 
meditation on aksara-brahma which is regarded as the immutable 
Supreme Brahman. For Madhva this adhyāya deals with what the 
jūānī should do at the time of death and also the path of arciradi 
(maraņakāla kartavya gatyadi) . 

At the outset, Arjuna raises the question seeking elucidation of 
the terms referred to in the preceding adhyaya: 


him tad brahma kim adhyatmam kim karma purusotiama 
adhibhūtam ca kim proktam adhidaivam kim ucyate. VII. 
adhiyajūah katham ko'tra dehe'smin madhusūdana 

prayāņakāle ca katharh jūeyo'si niyatatmabhih. VIII.2 

What is that brahma? What is adhyātma? What is karma? What is 
said to be adhidaiva? Who is adhiyajna in this body? How are 
Thou to be known at the time of death by the self-controlled? 


These terms are explained by Lord Krsna in the following verses. 


aksaram brahma paramam svabhāvo adhyatma ucyate 
bhūtabhāvodbhavakaro visragah karmasamjnitah. VIIL3 

This verse is interpreted differently by the commentators. Acc. 
to S it means: "The imperishable is the Supreme Brahman. The 
selfhood is said to be the individual self (adhyatma). Karmais the 
name given to the sacrificial offerings which bring into existence 


all beings.” 


The term aksara is regarded by Sarnkara as the Para Brahman 
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on the authority of the Brhadāraņyaka Upanisad. The adhyātma or 
the individual self is the same Brahman existing as the fratyagàtmà 
or the indwelling self in every individual. 

Madhva also takes "aksaram paramam as the Supreme Being. 
The adhyātma is the jtva-svarüpa itself. The word svabhāva means 
jivatman in its immutable nature (bhava). Karma is interpreted as 
the stupendous creative activity of God which brings the sentient 
(bhūta) and insentient world (bhava) into being (bhütanam jīvānām 
bhāvānām jada-padarthanam ca udbhavakari Īsvarakriyā, visargah 
višeseņa sargānām visargah) .' 

Though the explanation of Sarnkara and Madhva is in 
accordance with their metaphysical stand, it does not conform to 
the context of the teachings contained in the earlier adhyāya and 
also the later verses relating to the meditation of the persons named 
nature as dissociated from the body. In view of this, Rāmānuja 
interprets these terms differently. The term brahma refers to the 
jwatman in the present context and not the Supreme Being. The 
question raised by Arjuna is “kim tad brahma" or “What is that 
brahma?" In reply itis stated “aksaram brahma paramam.” It therefore 
means that brahmais aksara, the imperishable (na ksarati iti aksara). 
This aksara, as mentioned in the Subala Upanisad in connection 
with the process of dissolution of the universe, stands for the totality 
of all the individual selves which dissolve in the tamas or prakrti.” 
The word paramam or Supreme is an adjective qualifying aksara 
which implies that the supreme aksara is the jzvatman in its true 
form as totally dissociated with the physical body (prakrti viyukta 
Jwatma svarūpa) as distinct from the baddha jiva. In the context of 
the mode of meditation of a jynasu, who desires to have the vision 
of jzvātman, this interpretation of Ramanuja is more appropriate 
than that of Sarnkara and Madhva. 

ane Word adhyatma, according to Ramanuja, means that which 
dwells with the jēvātman (ātmani sambandhyamanam ity adhyatma $abda 
mrvacanam). The word svabhāva stands for the material stuff 
(prakrti). It refers to the five subtle elements and indnyas along 
Me MR Impressions, etc., which are described as bhūta-sūksma 
vade e n 5 associated after it exits from the body, as 
EEE e a Upariyad dealing with the 
theselfis GEM n E edge of this bhüta-suksma as attached to 

eveloping vairagya by an individual aspiring 
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for moksa. The term karmais interpreted by Ramanuja as the creative 
energy or the generative force (retas) which is the cause of the birth 
of human beings. The Chandogya Upanisad dealing with the 
pancagnividya refers to this point. The need to know about this arises 
because it is to be avoided by one who seeks moksa (pariharantyataya 
mumuksubhih jūātavyam). In a later verse, the Gita itself says that 
one who desires to attain aksara should practise brahmacarya or 
celibacy (yadicchanto brahmacaryam caranti).? Contextually the 
meaning offered by Ramanuja for these technical terms—aksara, 
adhyatma and karma, is justified. It conforms to the teachings of the 
Upanisads and the Vedantasutras. 
Regarding the other terms such as adhibhüta, Lord Krsna says: 


adhibhütam ksaro bhāvah purusas ca’ dhidaivatam 

adhiyajfio' hamevatra dehe dehabhrtam vara. VIII.4 

Adhibhūtais the perishable thing. Adhidaiva is the self. Adhiyajna 
is Myself (the Lord) in the body. 


These terms are also explained differently by the commentators. 
Acc. to S, adhibhūta is the immutable cosmic matter which is the 
basis of all created things. For Ramanuja, it means the perishable 
material entities. Madhva also takes it as perishable objects. 

Adhidaivatam which denotes a person ( purusa) is, according to S 
the cosmic soul known as Hiranyagarbha who resides in the Sun 
and sustains all creatures. According to Ramanuja, it refers to the 
individual self who desires to enjoy the heavenly pleasure in a greater 
measure than that of the celestial deities. Madhva means by it 


Sarhkarsana, the presiding deity of the jivas. The adhiyajna is the 
Lord Himself who abides in the body of the individual and who is 
the one propitiated in the yajna (acc. to R) or the one who is the 
enjoyer of the effects of all yajñas (acc. to M). 

According to Rāmānuja, the knowledge of the adhibhuta and 
adhidaiva is considered necessary for persons who meditate on 
Paramatman for the purpose of wealth and also heavenly prosperity. 
The knowledge of God as adhiyajna is needed by all the three 
categories of persons viz., artharthi, jijūāsu and jnani. 

Similarly the remembrance of God at the time of death or the 
exit of the soul from the body is also needed by all the categories of 


devotees. Thus says Lord Krsna: 


antakāle ca mameva smaran muktvā kalevaram 
yah prayati sa madbhavam yati na’styatra samsayah. VIIL5 
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And whoever at the time of death gives up his body and departs 
thinking of Me alone, he attains My state (acc. to S), or My form 
(acc. to R and M). There is no doubt about this. 


The madbhàva is interpreted by Sarnkara as becoming the same 
as the object of contemplation viz., Visnu. But if the upāsaka and 
upasya are different, the two cannot become identical. Ramanuja 
and Madhva therefore take itin the sense that the devotee attainsa 
form similar to that form which is being contemplated by Him (tattat 
anusandheya ākāra-višesa-sāmja praptih vivaksitah). As Madhva 
explains, madbhava means the nature akin to that of Paramatman 
(madbhāva mayi sattām). 

This point is made explicit in the subseguent verse: 


yam yam và'pi smaran bhavam tyajaty ante kalevaram 

tam tar evai'ti kaunteja sada tadbhāvabhāvitah. VIII.6 
Whatever form one remembers at the end (at the time of leaving 
the body), he attains that form only, being influenced by the 
thought of that form on which he meditates until the last 
(moment). 


The significance of this verse is that the antima smrti or the final 
thought which arises from the nature of the object of con templation 
determines the nature of the attainment after death. That is, if an 
individual embarking on meditation is thinking of Paramatman at 
the time of death, he attains Him. If he is thinking of some other 
deity or other desired object, he attains that only. Hence Lord Krsna 
instructs Arjuna to remember Him all the time. 


tasmāt sarvesu kalesu mam anusmara yudhya ca 
mayyarpita-mano-buddhir mam evai' syasy asamsayah. VIII.7 
Therefore at all times, meditate on Me and fight. With your mind 


and understanding set on Me, you shall come to Me without 
doubt. 


After elucidating the points raised by Arjuna, Lord Krsna 
describes how the meditation is to be practised and the nature of 
antima smrti to be had by the three categories of devotees referred 
to in the previous chapter viz., the aspirant for great wealth and 
power (aišvaryārthū), the aspirant for the realization of the self 
(kawvalyarthi) and those who seek Paramātman (jūānī). This is the 
view advanced by Ramanuja in interpreting the vv. 8-14. But Sarhkara 
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and Madhva are of the view that all these verses cover the meditation 
on Paramātman (Saguna Brahman for S) by the jūānī. The closer 
examination of the verses reveals that the interpretation Of 
Rāmānuja is more appropriate. 

First, Lord Krsna tells how one should meditate on the Lord 
and remember Him in the final stage. 


abhyāsayogayuktena cetasā nā "nyagāminā 

paramam purusarh divyam yāti partha’ nucntayan. VIJI.8 

It means, acc. to S ‘By meditating with a mind which is attuned 
by the yoga of constant practice and which does not wander after 
anything else, one reaches the Divine and Supreme Person 
abiding in the solar orb.' 

Acc. to R, it means ‘By meditating with a mind trained by constant 
practice (abhyāsa) and yoga (upāsanā), not moving towards 
anything else and thinking of the Supreme Divine Person, one 
reaches Me, O Arjuna.' 


According to Sarnkara's interpretation, the person who meditates 
constantly on the Supreme Person attains the Divine Person abiding 
in the orb of the sun. According to Madhva, the person who practises 
meditation continuously attains the Supreme Being. Rāmānuja on 
the other hand, explains that besides the constant practice of 
meditation on the Supreme Divine Being, the remembrance of Him 
at the final stage is important for attaining the status similar to the 
Supreme Lord in respect of aisvarya or heavenly prosperity which 
is the desired goal of this category of aspirant (arthārthī). 

The two subsequent verses provide the description of the 
Supreme Purusa who is the goal of attainment. 


kavim purāņam anušāsitāram anor aniyamsam anusmared yah 
sarvasya dhataram acintyarupam adityavarnam tamasah 

parastat. VIII.9 i 
prayanakale manasa’ cālena bhaktyā yukto yogabalena cai'va 7 
bhruvor madhye pranam avesya samyak sa tam param purusam upaiti 
divyam. VIII.10 : 

He who meditates on Him as the omniscient (kavi), the Primeval, 
the Ruler, the subtler than the subtle, the creator of all, whose 
nature is inconceivable (beyond thought, acc. to S), who is of 
the complexion of the effulgent sun and whois beyond the (amas 
(cosmic matter), and he who remembers Him with devotion at 
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the time of his death by firmly fixing his vital breath between 
the eyebrows with a steady mind and power of yoga, he attains 
the same Supreme Divine Person or attains the same status of 
the Supreme Person (in respect of power and glory, acc. to R). 


The above verses, according to the interpretation of Rāmānuja, 
refer to both the meditation on the Supreme Being (denoted by 
the word anucintana) and also the remembrance of Him at the 
time of death (prayanakale manasa bhaktyā-yuktah).The word upaiti 
conveys that the devotee, as an aspirant for a?svarya attains a status 
of the Supreme Being similar to Him in respect of aisvarya. This 
explanation makes the meditation on Paramātman for the purpose 
of the Lord's aisvarya meaningful. For Sarnkara and Madhva, the 
mode of meditation suggested in these verses leads only to the 
attainment of Paramātman, which is the same goal as that of jñānī 
and there would be no distinction between aisvaryarthi and jnani. 

Lord Krsna'next describes the meditation on aksara which is 
taken as Brahman by both S and M and as jīvātman by R. 

"Thus says the Lord: 


yadaksaram vedavido vadanti visanti yad yatayo vitaragah 

yad icchanto brahmacaryam caranti tat te padam sangraheņa 
pravaksye. VIII.11 

I shall briefly tell you that goal (acc. to R) which the knowers of 
the Veda call the imperishable, which ascetics freed from passion 
enter, and desiring which they lead a life of continence. 


The word padais used in the Upanisads in the sense of the svarūpa 
of Brahman.! It also refers to the abode of Visnu.* It also refers to 
the goal. Sarnkara and Madhva take it in the sense of Brahman 
itself, whereas Ramanuja interprets it as the goal of attainment. 

The manner of meditating on aksara is as follows: 


Sarvadvarani samyamya mano hrdi nirudhya ca 

mitrdhny ādhāyā' tmanah pranam āsthito yogadhāraņam. VIII.12 
Om ity ekāksaram brahma vyaharan mam anusmaran 

Jah prayati tyajan dehat sa yati paramarn gatim. VIII.13 

He who, by controlling all the gates of the body (sense organs) 
and holding the mind within the heart, focussing the mind on 
Paramatman, taking one's vital breath to the crown. of the head 


and maintains himself in steady concentration (uninterrupted 
concentration on God acc. to M). 
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He who utters the single syllable Om which denotes Brahman, 
thinking of Me constantly as he departs, giving up his body, he 
reaches (attains) the Supreme Goal (the highest state). 


The paramàr gati mentioned in the verse refers to the Supreme 
Goal which is Brahman, according to Madhva and Samkara. For 
Rāmānuja it means the pure state of the jivatman as dissociated 
with the body, which is designated as kaivalya, by attaining which 
the jiva does not come back to mundane existence (sa yati paramam 
gatim prakrti viyuktam matsamānākāram apunaravrttim atmanam 
prapnoti ityarthah). This interpretation is substantiated by the later 
w. VIIL.20-21 which speak of the non-return to bondage by those 
who have reached the state of kaivalya. 

Now follows the description of the meditation to be performed 
by the jūānī and also the manner of His attainment: 

Thus says Lord Krsna: 


ananyacetah satatam yo mam smarati nityasah 

tasya’ ham sulabhah partha nityayuktasya yoginah.  VIIL.14 

He who ceaselessly meditates on Me and remembers Me at all 
times (satatam), without thinking of any other thing (kaivalya or 
aigvarya acc. to R), to such a yogi craving for eternal union with 
Me (nityayuktasya), Y am easily accessible. 


This verse acc. to Rāmānuja, speaks of the mode of meditation 
of jnani. The phrases ananyacetah, satata nityasah, smarana and 
nityayukta distinguish the jnani from aisvaryarthi and kaivalyārthī. 
Though the latter also meditate on Paramátman with devotion, their 
goal is to attain either the aisvarya, or kaivalya, unlike the jnani 
who exclusively aspires for the attainment of Paramatman. 

Further, Lord Krsna points out that jñānīs do not return to the 
mundane existence once they attain Paramātman. Thus He says: 


mam upetya punarjanma duhkālayam asasvatam 

na’ fnuvanti mahatmānah samsiddhim paramam. gatāh. VILIS 
Having reached Me, these exalted souls are never again subject 
to rebirth, which is the abode of sorrow and which is imper- 
manent, for they have reached the highest goal (perfection, acc. 


to S). 


ābrahmabhuvanāl lokāh punaravartino’ yuna 
mam upetya tu kaunteya punarjanma na vidyate. VIU.16 
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All the worlds from the realm of brahma downwards, are subject 
to return to rebirth, but on reaching Me, there is no return to 
rebirth. 


Madhva interprets this verse in a different way on the authority 
of a smrti text (Nārāyaņagopāla-kalpa), "abrahmabhuvanat" is taken 
to mean that from the abode of caturmukha-brahma on mount 
Mahemeru and the worlds beyond them such as Svetadvipa and 
anantāsana, there is no return to rebirth. But for those going to 
realms other than these there is return to rebirth. This explanation 
does not appear to be appropriate in the context of the earlier and 
later verses which provide the reason for the non-return of the jnanis 
who attain Paramātman, as contrasted to those who reach other 
realms including the realm of caturmukha-brahma, which are subject 
to cosmic evolution (srsti) and dissolution (pralaya) at the end of 
1000 yugas. But the realm of Paramātman which is attained by jūānī 
is eternal and hence one who reaches it does not again return to 
rebirth. 

The Gita also mentions one other state of higher existence by 
attaining which one does not have rebirth. According to Ramanuja, 
this is the state of kaivalya which is sought for by the categories of 
individuals designated as jijndsu or kaivalyārthī. But Šarhkara and 
Madhva do not admit this concept of kaivalya. The higher state 
mentioned in the vv. 20-21 acc. to S and M refers to the Supreme 
Brahman who does not perish even when all other existences perish, 


whereas it refers to the state of kaivalya, acc. to R. The relevant 
verses read: 


paras tasmat tu bhavo'nyo avyakto avyaktat sanātanah 

yah sa sarvesu bhūtesu nasyatsu na vinasyati. VIII. 20 

avyakto aksara ity uktas tam àhuh paramam gatim 

yam prapya na nivartante tad dhama paramam mama. VIII.21 
But as distinct (superior, acc. to R) from this unmanifest entity 
(primordial cosmic matter), there is yet another unmanifest 
Being which is eternal and which does not perish even when all 
entities (bhitas) perish. 

Itis called avyakta (unmanifest) and aksara (imperishable). This 
they say, is the Supreme Goal or state (paramam gatim) This is 


My Supreme Abode, by attaining which one does not return to 
Samsara. 
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The verses refer to a higher state or Being described as avyakta 
and also designated as aksara which is different from the avyakta 
referred to in the earlier verses. The former avyakta is the state of 
the primordial cosmic matter (frakrti) which, prior to creation is 
unmanifest (avyākrta). Šarhkara regards it as avidya which is the 
root cause of manifest universe. The latter avyakta is different from 
it and it is known as aksara, which is the same as Brahman and 
which is imperishable both acc. to Sand M. For Rāmānuja the latter 
avyakta which is higher (parah) than the cosmic matter is not 
Brahman, but it is the jīvātman in its true form as jndnasvarupa. Yt is 
described as avyaktain the sense that it cannot be apprehended by 
any pramāņas. It can be known only by itself (sva samvedya) . It is 
called aksara because it is imperishable. It is nitya and not subject 
to any origin or destruction. It is regarded as the highest goal 
because the aspirants seeking the vision of jivatman does not return 
to mundane existence when once it is achieved. Its description as 
abode (dhāma) of the Lord is in the sense that it is a state under the 
control of Paramatman and when once it is attained, there is no 
return to bondage. 

Though the term aksara can denote the imperishable Brahman, 
as Sarnkara and Madhva have interpreted, it is more appropriate to 
take it as jīvātman in the context of explaining the nature of the 
goal to be attained by the three different categories of persons viz., 
arthārthī, jijnasu and jūānī who meditate on Paramātman with 
devotion. In a later adhyaya XII, there is specific reference to the 
meditation on aksara as different from Paramátman. Keeping all 
these facts in mind, Rāmānuja explains the present verses (VIII.20- 
21) asapplicable to the meditation of kaivalyarthi or the one aspiring 
for the realization of the self (jīvātman) in its true form. The merit 
of this theory would be discussed in the concluding chapter on 
General Evaluation. t 

After teaching the modes of meditation by the three categories 
of bhaktas, Lord Krsna emphatically states that unswerving 
meditation is the only means to attain Paramatman. 


riha bhaktya labhyas tu ananyaya 


yasya'ntasthani bhūtāni yena sarvam idat tatam. VIII.22 
But the Supreme Person in whom all beings abide and by whom 
all this is pervaded, is to be attained by unswerving devotion, O 


Arjuna. 


purusah sa parah pā 
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The concluding part of this adhyāya describes the two paths 
known as arcirád?marga and dhūmra-mārga, through which the soul 
after its exit from the body traverses to the higher realms. The 
arcirādi-mārga comprises the deities ruling agni (fire), light, day, 
the bright halfof the month, the six months of the northern course 
of the sun. By traversing through this path, the knowers of Brahman 
go to Brahman and do not return to the mundane existence. The 
dhumra-marga consists of the deities presiding over smoke (dhūma), 
night, the dark half of the month, six months of the southern course 
of the sun. The yogis going through this path reach the realm of 
the moon and they return to earth again to be reborn. The 
Upanisads provide more details of these two paths. The knowledge 
of these paths is important for the aspirants for moksa. 

It may be observed from our analytical study of the selected 
verses, that this adhyaya brings out the importance of meditation 
(upasana) on jivatman named as aksara-brahma and also Paramatman 
since the devotees who attain these states are not subject to rebirth. 
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CHAPTER 9 


The Knowledge of the Supreme Being and the 
Nature of Bhakti-yoga 


s ba ninth adhyāya which is titled Raja-vidya-raja-guhya-yoga is 
mainly devoted to enunciate the greatness of Paramatman and 
the nature of bhakti-yoga as the means to attain Him. As the opening 
verses indicate, the knowledge about the means of attainment is 
considered to be rāja-vidyā in the sense that this is the greatest 
knowledge. It is also called guhya-vidya in the sense that it is the 
greatest secret. 
Thus says Lord Krsna to Arjuna at the very outset. 


idam tu te guhyatamam pravaksyami anasuyave 

jnanam vijnanasahitam yaj-jūāātuā moksyase asubhat. IX.1 
rāja-vidyā raja-guhyam pavitram idam uttamam 

pratyaksavagamam dharmyam susukham kartum avyayam. IX.2 

I shall declare to you, who does not cavil, this most secret jnana 
together with vijriana, by knowing which you shall be freed from 
evil. 

This is the sovereign knowledge, sovereign secret, the supreme 
purifier, realized by direct experience; it is in accord with dharma 
and it is very easy to practise and imperishable. 


Whatis the jūāna, which is glorified as rāja-vidyā? What is vijniana? 
The commentators differ in their views regarding these two terms. 
According to Samkara, jūāna here means the comprehensive 
knowledge of Brahman. The word vijūāna denotes the knowledge 
as combined with the direct experience of Brahman (anubhava- 


yuktam). Such a knowledge is the direct means tO moksa and not 


upāsanā or karma. 

Madhva also takes the word jñāna as the knowledge about the 
glory or the majesty of the Supreme Lord with all other details 
(vijnana). Such a knowledge is useful for obtaining the direct 
perception of Paramaiman (aparoksa-jnana). 

ets jnanaas the knowledge in the form of bhakti, 


Ramanuja interpr now c i 
also called ona or the loving meditation on Paramatman (bhakti- 
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rüpam upasanakhyam jnanam). Vynana means the detailed know. 
ledge about various aspects of upāsanā. It is only this kind of Jūāna 
in the form of bhakti that serves as the direct means to attain 
Paramātman. 

The nature of sādhanafor moksa constitutes the central theme of 
the Bhagavadgita. The earlier adhyayas (II-VI) of the Gita, presented 
in detail the theory of karma and jnana. But neither karma-yoga nor 
jnana-yoga, also termed as dhyāna-yoga is considered as the direct 
means to attain Paramātman. The terms such as bhajana, upāsanā, 
bhaktiaxe mentioned in the adhyayas VI-VIII but there is no detailed 
account of the nature of bhakti as the means (upāya) for attaining 
Paramātman. Yt is only in the present adhyaya that Lord Krsna tells 
about it, as is evident from the opening verse. The word idari 
combined with the conjunction tuin the opening verse implies that 
whatis nowgoing to be taughtis different from whatwas taught earlier 
viz., jnana-yogaand karma-yoga. There are several verses in this adhyaya 
which repeatedly stress the importance of bhaktias the sadhana for 
attainment of Paramātman. Taking all these facts into consideration, 
Rāmānuja rightly states in his brief preface to this adhydya that the 
nature of knowledge, which takes the form of bhakti,is expounded in 
this chapter, along with the greatness of Paramatman, whois the object 
of meditation (paramapurusasya mahatmyarn visodhya bhakti rüpasya 
upasanasya suarupam ucyate). As will be seen presently, the contents 
of this adhyaya also fully support this view. 

; Both Samkara and Madhva appear to overlook this fact. The 
view of Samkara that Jūāna understood as the realization of the 
identity of jīvātman and Brahman is the direct means to moksa is 
Ner viewis based on the Advaita doctrine of the identity 
EOS PLN ps Is not explicitly supported by the Gita. 
taught in the d SL eke also known as dhyana-yoga, 
rica Ope d ee to sixth adhyaya cannot serve as the direct 

3 € the object of meditation of jūāna-yoga, as 
ramatman but jīvātman. Meditation 
aktiyoga comes up in the adhyayas 
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maya tatam idam sarvam jagad avyakta mūrtinā 

matsthāni sarva-bhūtāni na ca’ham tesu avasthitah. YX.4 

This entire universe (of sentient souls and non-sentient entities 
acc. to R) is pervaded by Me in an unmanifest form. All beings 
abide in Me, but I do not abide in them. 


The significance of this verse, as well explained by Ramanuja, is 
that the Supreme Being is all-pervasive and abides in every entity, 
both sentient and non-sentientas the Inner Controller (antaryamin) 
whose presence is not known by the beings. This is the implication 
of the term avyakta-mūrti (aprakasita svarūpeņa antaryamina tatam). 
This fact is established by the Antaryami Brahmana which says that 
«He who dwells in the earth ... whom the earth does not know” 
and also “He who dwells in the self... whom the self does not 
know,” etc.! The second important significance of the verse is that 
Paramātman is the supporter or sustainer of all entities and all 
entities are dependent on Him for their very existence. In this sense 
the expression matsthani bhūtāni is used. It means that all entities 
abide in Paramātman (mayi antaryamini sthitāni). But Paramātman 
does not abide in them in the sense that He does not have to depend 
on them for His sustenance, unlike the objects in the universe. 

Šarhkara explains the significance of this verse in a different way. 
While it is admitted that Brahman which by its nature is devoid of 
any form (avyakta-svarupa) pervades the entire universe, all beings 
exist in Brahman in the sense that apart from Brahman, they really 
do not exist (matsthani maya ātmanā ātmatvena sthitāni). Yn other 
words, the universe does not really exist other than Brahman. 

But the fact that Lord Krsņa says that the entire universe is 
pervaded by Him and that the former abides in Him, does not 
suggest the illusory character of the universe. 

According to Madhva also, Paramatman who pervades the entire 
universe, is the supporter ofall (sarvadhara) and the latter is entirely 
dependent on Him for its existence. 

Lord Krsna says: 

na ca maisthant bhūtāni pasya me yogam aisvaram 

bhūtabhrn na ca bhütastho mama ātmā bhūtabhāvanah. YX.5 


It means acc. to S. n 
And yet beings do not abide in Me. Behold My Divine mystery; 
though I am unattached to them (asangah). I am the sustainer 
of beings (bhūtabhrt) and also the originator of beings (bhuta- 
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bhavanah) in the sense that I nourish them, but My Self (mama 
ātmā) is not contained in the beings (na bhūtastha), because I 
am free from attachment. 

Acc. to R, it means: 

And yet, beings do not abide in Me, in the way the pot supports 
water contained in it. It is only by His will that Paramatman 
supports the beings. Behold my extraordinary power. I am the 
supporter of beings and yet I do not depend on them (for 
My existence). Mama ātmā which means My will (manomaya 
samkalpah) alone sustains them. 


According to Madhva, the verse signifies that though all beings 
are in Paramatman, they are not in Him in the same way in which 
things remain on earth through close physical contact (matsthve’ pi 
yatha prthivyam sprstvā sthitāni na tathā maya, etc.). The statement 
“mama ātmā bhütabhavanah" means that the body of Paramātman 
itself is the creator of beings and their supporting Self (as there is 
no difference between svarupa and His body). 

Sarhkara's interpretation of these verses is based on his meta- 
physical doctrine that Brahman is the only Reality and apart from 
it, the universe as such does not exist. But the Gz/ verses do not 
appear to lend support to this theory. 

Lord Krsna cites the following illustration (analogy) to explain 
how all beings depend on Paramátman. 


yathā” kasasthito nityam vayuh sarvatrago mahān 
tathā sarvāņi bhūtāni matsthani’ ty upadharaya. 1X.6 
As the mighty air, moving everywhere ever, remains in the etheric 


space (akasa), in the same wa: , you understand that all beings 
rest in Me. 


This analogy is construed by Šarhkara to emphasize the fact that 
Pāramātman who is all-pervasive (sarvagata) like the ākāša, can 
support all entities without any contact with them. 

According to Rāmānuja, this analogy is intended to convey the 
truth that Paramatman is the Supporter of all entities through His 
will (samkalpa). The mighty air remains and moves everywhere in 
the Gkàsa without any perceivable support. But this implies that the 
air is dependent on Paramatman for its existence and is being upheld 
by Him alone through His will. In the same way, all entities abide 
in Paramātman, who is invisible to them and they are upheld by 


Him. The Upanisadic texts state that it is at the command of that 
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Supreme Being the sun, the moon, etc., are held in their respective 
place.* 

The Taittiriya says: "Through the fear of Him, the wind blows, 
through the fear of Him the Sun rises, through the fear of Him 
Agni and Indra perform their duties.” 

Madhva makes use of this analogy to point out that air abides in 
space but it does so without transmitting its own properties of touch 
and the like to space. In the same way, all entities abide in 
Paramátman but they do not transmit their qualities to Him. 

Though the commentators offer different explanations, the 
important point to be noted is that according to the Gita, Para- 
mātmanis the supporter (ādhāra) of all the entities, both sentient 
and non-sentient and the latter are dependent on Him for their 
existence. There is no suggestion in these verses that the universe 
comprising the sentient beings and non-sentient entities are illusory 
projections and are superimposed on Brahman. 

The subsequent verses (IX.7-8) specifically point out that all 
beings originate from Paramatman at the time of creation and 
dissolve in Him at the time of dissolution. 

Thus says Lord Krsņa: 


sarvabhūtāni kaunteya prakrtim yanti mamikam 

kalpaksaye punastani kalpādau visrjamy aham. IX.7 

All beings, O Arjuna, enter into the prakrü (the primordial cosmic 
matter) which is My own at the end of the cycle (kalpa) or the 
time of dissolution. Again at the beginning of the next cycle (at 
the time of creation), I send them forth. 


He also says: 

prakrtim svàm avasthabhya visrjami punah punah 

bhūtagrāmam imam krtsnam avasam prakrter vasat. IX.8 

Presiding over frakrti, which is My own, I send forth again and 

again, all this multitude of beings which are helpless, being 

subject to prakrtī. 

Both these verses convey that Paramātman is not only the 
supporter (ādhāra) of the universe, but He is also the cause of its 
creation and dissolution. The prakrti referred to in the verse is the 
primordial cosmic matter in its unmanifest form (avyakta) which is 
named as tamas and which is the Sarira or body of svara in the 
sense that it is sustained and controlled by Him. The same prakritis 
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called as maya by Samkara and regarded as mithya (illusory), It is 
through this prakrti, the universe is caused to evolve into the man ifest 
universe at the time of creation and the same is also made to dissolve 
into the original causal state viz., unmanifest prakrti or tamas at the 
time of dissolution. The dissolution does not imply total destruction 
but the assumption of a subtle state (sūksmāvasthā). 

Lord Krsņa further points out that these creations of beings of 
unegual status does not bind Him in any way. 


na ca mām tāni karmāņi nibadhnanti dhananjaya 

udāsīnavad āsīnam asaktari iesu karmasu. IX.9 

Nor do these actions bind me, O Ārjuna, for I am seated as if 
indifferent and I am unattached to those actions. 


The implication of this verse, acc. to S is that karmas, interpreted 
as creative activities which bring forth the multitude of beings of 
inequality, do not bind the Lord because He is unconcerned with 
them, being indifferent Spectator and also unattached to them 
(asakta). This is based on the premise that the Self (Brahman) is 
avikriya or not subject to any modification. Madhva presumably 
means by karma, the deeds and their consequences. The expression 
“indifferent” should not be supposed that the Lord is indifferent. 
It only means that He is unattached (asakta). The Lord who is free 


from personal attachment cannot be affected by the consequences 
of the deeds. 


responsible for the inequality of conditio 
human beings, lower forms of life, etc, 


constituted of the three 
from the following verse 
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maya adhyaksena prakrtih suyate sa caracaram 

hetunā' nena kaunteya jagad viparivartate. YX.10 

Under my guidance, prakrti gives birth to all things, moving and 
unmoving. Because of this, O Arjuna, the world revolves. 


Acc. to S, prakrti, which is maya of Paramatman evolves itself into 
the variegated universe due to the mere presence of the sentient 
Paramātman who is only a witness(sāksī). The creation is caused by 
the māyā of the Supreme Person and as a mere witness He has no 
connection with the consequences of creation. 

Rāmānuja explains the verse in a different way. Paramatman is 
the controller and supervisor of the prakrti which belongs to Him. 
But the evolution of prakrti takes place through His will (samkalpa). 
The consequences of creation are due to the karmas of individuals 
and as such Paramātman is untouched by them. 

After expounding the glory or the majesty of the Supreme Being, 
Lord Krsna tells that the deluded persons (mūdha) do not know 
His greatness and even despise Him. But the noble-minded people, 
who have the knowledge of the greatness of Paramatman, worship 
Him with devotion. 

Thus He says: 


satatam kirtayanto mam yatantasca drdhavrtah 

namasyantasca mam bhaktya nityayukta upasate. 1X.14 

Always repeating or singing my glory, striving with steadfast 
resolution (vows acc. to S), bowing down to Me with devotion, 
they worship Me (meditate on Me acc. to R), aspiring for the 
eternal communion with Me. 


The verse refers to three important modes of worship viz., kīrtana, 
yatana and namaskara. Kirtana means the singing of the glory of 
God. Ramanuja interprets it as “repeating the names of God. 
Sarnkara means by it, Sravana, pranava, japa, etc. Madhya takes it as 
nama sankirtana or singing the glory of the Lord. 

Yatana, acc. to S means the effort to obtain brahmajnanaby means 
of control of senses, cultivation of virtues such as Sama and dama. 
Acc. to R, it means activities such as arcana or worship of God, 
services at temples, etc. For Madhva it means engaging oneself in 
worship of God. Namaskāra means prostrating before God with 
devotion. All these form part of upasana or bhakti-yoga to be 
described later which is to be observed for attaining communion 
with Paramatman. The words "māri bhaktyā nityayukta upasate signify 


102 The Philosophy of the Bhagavadgita 


that those craving for union with Paramātman resort to upasanà or 
devoted meditation. 

There are also other ways of meditation on Paramātman. Thus 
says Lord Krsna: 


jnana-yajnena cā'pyanye yajanto mam upasate 

ekatvena prthaktvena bahudhā visvatomukham. IX.15 

Others too (also) by adoring with knowledge as sacrifice (yajria), 
meditate on Me as the one, as distinct and as manifold or multi- 
formed. 


This verse is interpreted differently by the commentators. 
Sarkara takes this verse as referring to three classes of worshippers 
of God, whereas for Rāmānuja and Madhva, it speaks of only one 
class of worshippers. According to Šarhkara, jūāna-yajīa means the 
knowledge of Paramātman itself as yajna and this knowledge is the 
realization of the truth that Brahman is the only Reality (evam-eva 
paramabrahma iti paramartha daršanena upasate). Some others 
worship God in different forms as the sun, moon, etc. They worship 
them thinking that Visnu Himself exists in different forms. Still 
others worship Him thinking that very God who is multi-formed 
(visvatomukha), who has His face everywhere, exists variously 
(bahudha). 

Madhva, on the other hand, means by ekatvena that one Supreme 
Being who is present everywhere is only Nàràyana and people 
meditate and offer sacrifices to Him with this firm conviction. Others 
worship the same God as different from all other beings (prthak- 
tvena). Bahudhā means variously, that is, His forms shine in various 
hues, as stated in the smrti texts. 

Rāmānuja Offers a more satisfactory explanation in conformity 
to what Is said in the previous verse. That is, other noble persons 
worship God by kīrtana, Juana, etc., and also perform yajna named 


by contemplating this form. 
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The subsequent verses (16-19) bring out the universal form of 
Paramatman (visvatomukham) by stating that He is everything in the 
universe in the sense that He abides in all as the Inner Controller. 

Thus says Lord Krsna: 


aham kratur aham yajnah svadhā” ham aham ausadham 
mantro'ham ahameva ajyam aham agnir aham hutam. IX.16 

Iam the ritual action, I am the sacrifice. I am the oblation offered 
to the manes. I am the medicinal herb, I am the hymn. I am also 
the melted butter. I am the fire and I am the offering. 


In the same strain it is stated: "I am the father of the world, the 
mother, the creator (dhātā), the grandfather of the universe 
(pitāmahah). Y am the purifier, I am the syllable Om and also the rk, 
sāma and yajus as well." (IX.17) 


I am the goal (gatir), the supporter, the Lord, the witness, the 
abode, the refuge and the friend. I am the origin and the 
dissolution, the ground, the resting place and the imperishable 
seed. (IX.18) 


He finally says: 


tapamy aham aham varsam nigrhnamy utsrjami ca 

amrtam caiva mrtyusca sad asac cā'ham arjuna. YX.19 

Igive heat; I withhold and send forth rain. I am the immortality 
and also death. I am the being as well as non-being, O Arjuna. 


The significance of these verses acc. to S is that the Supreme 
Lord grants our prayers in whatever form we worship Him since 
everything in the universe is Brahman (drahmasvarūpa). The entities 
as such which we think of as different from Brahman are illusory 
projections caused by māyāor avidyā, but in reality there is no such 
real entity other than Brahman. : iy 

This explanation would be justified if the doctrine of maya, as 
conceived by Šarhkara is tenable. It is not so, according to the Gita. 
nd Madhva, therefore explain the significance of these 
ifferent way. According to Rāmānuja, all these entities 
ities constitute His šarīrain 


Rāmānujaa 
verses in a d 
are Brahman in the sense that these ent ai 
the technical sense that He supports and controls them from within 


and that He is their Self or šarīriin the sense of indwelling Self as 
described by the Antaryāmī Brāhmaņa. Paramātman is the one 
Reality as the saririn having manifold universe of souls and material 
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objects as His sarira. The noble souls meditate on Him conceiving 
that Supreme Being as one (ekatvena) as abiding in all entities 
(prthak-tvena bahudha višvatomukham). 

According to Madhva, the significance of these verses is that Visņu 
(God) as the one Supreme Being is present everywhere and He is 
worshipped or meditated as different from all other beings. The 
eguation of the Supreme Being as krtu, mantra, etc. implies that 
everything in the world depends for "what it is, how it is, why it is so 
and what it is constituted of" on the immanent and energizing 
presence in it of the Supreme Lord. 

Lord Krsna further emphasizes the greatness of the noble- 
minded persons who meditate on God with unswerving devotion 
by comparing them to the knowers of the three Vedas, who perform 
Vedic sacrifices for achieveing svarga (heaven) and the heavenly 
pleasures of the other divine beings such as Indra. These persons 
who go to heaven do come back to this world of mortals after their 
punyais exhausted (ksīņe punye martyalokam visanti). But in the case 
of noble-minded persons who meditate on Paramātman seeking no 
other goal than Him, God takes care of them. Thus says Lord Krsna: 


ananyas cintayanto mam ye janāh paryupasate 

tesam nityabhiyuktanam yogaksemam vahamy aham 1X.22 

But for those who meditate on Me with complete devotion 
seeking no other end but Me, and who aspire for eternal union 
with Me, I take care of the responsibility of their attaining the 
desired goal and also its eternal retention (apunaravriti ksema). 


The words ananyah cintayanto màm are interpreted by Sarnkara 
in the sense of conceiving Paramatmanas non-different from oneself. 
This does not appear to be the correct import of the verse. In the 
context of the meditation on Paramatman with devotion for the 
purpose of attaining Him as the Supreme Goal, the difference 
between the upasaka and the upasya is to be admitted. 

The significance of this verse is, as Ramanuja explains, that as 
contrasted with the people seeking other goals such as heavens 
etc. the noble persons seeking only Paramatman and performing 
devoted meditation on Him, are looked after by Paramatman by 
enabling them to attain the desired object and also its eternal 
enjoyment without the possibility of return to the world of bondage. 

Madhva also takes a similar view. The word ananyah in the verse 
does not mean “non-different from Brahman.” On the contrary it 
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refers to those who have no other objects of desire and thought of 
other deities than the worship of the Supreme Lord. In other words, 
these are the persons who are always thinking of the Lord alone 
and nothing else (ananya anyad acintayitvā). 

Lord Krsna points out that even those who are devoted to other 
deities and worship them with faith, worship Paramātman only in 
so far as He is the indwelling self of all these deities and who is the 
enjoyer and who is also the bestower of the desired fruits through 
those deities. But the worshippers of these deities are not aware of 
this and hence they fall (subjected to rebirth). 


aham hi sarva yajnanam bhoktā ca prabhureva ca 

na tu math abhijānāti tattvena atah cyavanti te. 1X.24 

I am the enjoyer (the one worshipped, acc. to R) and the Lord 
of all sacrifices. But those men do not know Me in my true nature 
and hence they fall. 


The devotees of celestial deities go to the realms of the respective 
deities, of the spirits (bhütas) go to the spirits. And those who 
worship Paramātman attain Him only. 

Further Lord Krsna tells that it is easy to worship Paramatman 
who is pleased even with small offering, if it is made with love and 
earnestness. Thus He says: 


pattram puspam phalam tojam yo me bhaktya prayacchati 

tad aharh bhaktyupahrtam asnami prayatatmanah. 1X.26 
Whosoever offers to Me with devotion a leaf, a flower, a fruit or 
water, I accept that offering of love made by the one who is pure 


of heart. 


The verse emphasizes that the offering of any of these articles, 
which are easily available, would serve the purpose of worship of 
God. All that is required on the part of the devotee is love for God, 
which is termed as bhakti and purity of heart. 

After stating the simple modes of worship such as kīrtana, arcana, 
pranama, etc. Lord Krsna exhorts Arjuna to cultivate (develop) the 
spirit of dedication of all activities—both mundane and religious, 
to Paramátman which would constitute an important requirement 
(feature) of bhakt+yoga, to be taught later. (IX.34) : 


yat karosi yad asnast yaj juhosi dadasi yat 
yat tapasyasi kaunteya tat kurusva madarpanam. YX.27 ; 
Whatever you do, whatever you eat, whatever you offer in the 
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fire, whatever you give away, whatever austerity you practise, do 
that O Arjuna, asa dedication to Me. 


The development of this spirit of dedication or renunciation in 
respect of all activities undertaken by a devotee helps to overcome 
the bonds of karma, leading to the attainment of Paramātman. Thus 
says the Gztā: 


subhasubhaphalair evan moksyase karmabandhanaih 
samnyasayogayuktatma vimukto mam upaisyasi. IX.28 

With your mind thus eguipped with the joga in the form of 
renunciation (dedication of all actions to Me), you will be freed 
from the bonds of karma causing good and evil consequences. 
Thus liberated, you shall come to Me (attain Me). 


In this connection, Lord Krsna tells that He is the same (sama) 
to all beings: 


samo’ ham sarvabhütesu na me dvesyo asti na priyah 

ye bhajanti tu mam bhaktyā mayi te tesu ca'pyaham. IX.29 

Iam the same to all beings. None is hateful or dear to Me. But 
those who worship Me with devotion, they abide in Me and I 
abide in them. 


The implication of this verse, acc. to S, is that God is impartial, 
but He favours those who worship Him and not others. Ramanuja 
explains it in a different way. God as the sole refuge, is the same for 
all beings, irrespective of their status of birth, nature and knowledge. 
Hence no one is hated or no one is looked as dear. But He likes 
those who worship Him as their sole refuge because He is ex- 
ceedingly dear to them and they aiso feel that they cannot sustain 
themselves without worshipping Him. According to Madhva, God 
is equally fair to all beings. "There is none whom He cherishes 
more than his devotion merits and none whom He chastises more 
out of proportion to his offences." 

The important point to be noted is that bhakti or devotion to 


God is held in high esteem by Paramatman. This is substantiated in 
the following two verses. 


api cet suduracaro bhajate mam ananyabhak 


sādhureva sa mantavyah samyag vyavasito hi sah. 1X.30 
Even if aman who has committed the most sinful acts, worships 
Me with undivided devotion, he must be regarded as righteous 
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or saintly (sadhu) for his resolve or conviction is in the right 
direction. 


ksipram bhavati dharmātmā šašvat šāntim nigacchati 

kaunteya pratijānīhi na me bhaktah pranasyati. YX.31 

Very soon he becomes a person of righteousness and obtains 
everlasting peace. O Arjuna, know thou for certain that My 
devotee never perishes. 


The word dharmatma implies acc. to R, the significance of bhakti 
or devoted meditation on God, which would enable one to remove 
the sins standing as the obstacles for the attainment of God. 

Lord Krsņa finally urges Arjuna to worship Him. 


anityam asukham lokam imam prapya bhajasva mam. 1X.33 
Having entered this impermanent and sorrowful world, you 
worship Me. 


After emphasizing the importance of bhakti as the means of 
attainment of Paramātman, and instructing him to worship Him, 
Lord Krsna describes its nature (dhakttsvarūpa) in the following 
concluding verse. 


manmanā bhava madbhakto madyaji mam namaskuru 

mam evai'syasi yuktvai vam ātmānam mat parayanah. 1X.34 

Fix your mind on Me. Be devoted to Me. Worship Me. Bow down 
to Me. Engaging your mind in this manner and regarding Me as 
the Supreme Goal, you will reach Me. 


This is an important verse in the Gila, which, in the opinion of 
Rāmānuja, defines the nature of bhakti as the direct means of 
attaining Paramātman (bhakti-yoga). The three significant concepts 
mananawith bhakti, yajnawith bhakti and namaskārawith bhakti imply 
the characteristic features of bhakti-yoga, as fully explained by 
Vedanta Dešika in his Tatparya-candrika. 

According to Sarnkara-bhasya, in the preceding verse Lord Krsņa 
instructs Arjuna to worship Him (bhajasva mam) and with reference 
to this, He describes in the present verse, the manner in which one 
should worship Him. Manmana bhava means to have one's mind 
fixed on Paramatman (Vāsudeva) and madbhaktah means to be 
devoted to Him. Madyāji means to be engaged in worshipping Him. 
Mam namaskuru means to bow down or to show reverence to Him. 
Yuktva means "by concentrating one's mind" and matparayanah 
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cept Paramātman as the Supreme Goal. Mam ātmānam 
aci Dem an “you shall surely attain Me, who is the self of all.” 
ta MA is the self of all beings and also the Supreme 
Goal. Though it is not explicitly stated in the bhāsya, the ps 
of one's attainment of Paramātman is, according to the i amen- 
tal doctrine of Advaita, that one becomes the Self (Bra E in 
the sense of realization of the identity of jīva and me pu 
Alternatively, it is to be taken as attainment of Saguna ir 
which is the first stage of mukti and later on become Brahman AES , 
in accordance with the theory of krama-mukti. ca sakāvis bha «i 
or bhakti-yoga cannot be the direct means to moksa, as Ramanuja 
DONA does not comment on this verse. However, bhakti which 
is taught in this adhyaya is an important component of dhyana-yoga 
referred to in the sixth adhyaya and it is a means to ati is 
or the direct vision of Paramātman which leads to moksa. We sha 
discuss the merits of these views in the chapter on Genera 

aluation. 

4 Now coming to the commentary of Rāmānuja on this verse. 
Manmanā bhava means to focus one's mind on Paramātman. It also 
denotes dhyāna, also named as nididhyāsana or upāsanā or 
dhruvāsmrti in the Upanisads, which means the unceasing 
meditation on Paramātman who is the Supreme Brahman, who is 
the Supreme Ruler of the universe, who is endowed with SEA 
auspicious attributes, free from all defilements and who possess 
a divine body. The meditation is to be practised with devotio 
(madbhakta). Madyāji bhava means the devotee should become 
engaged in the worship of God. The root word yaj means puja or 
worship and in the present context, it refers to the various modes 
of worship of God as laid down in the Pancaratra cap 
(bhagavadārādhanā). This again is to be performed with love towards 
God. Mam namaskuru means to bow down or prostrate with humility 
to God regarding Him as the Supreme Being and the jzvātmanas a 
humble being solely dependent on Him (sesa). Matparayana means 
to regard Paramātman alone as the Supreme Goal. Ātmānam yuktva 
means that in this manner the mind is to be disciplined towards 
God as the Supreme object of attainment. Ātmā in this context 
means mind and not Self as Samkara conceives. Māmeva arsyast 
means with such a practise of bhakti-yoga, one will surely attain only 
Paramátman. This explanation which is in consonance with the 










teachings of the Gita, establishes that bhakt£yogais the 
to Paramātman. 
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CHAPTER 10 


The Theory of God and His Glory 


HE tenth adhyaya which is titled Vibhūti-yoga describes in greater 
detail the Giory of the Supreme Lord. This knowledge of the 
Lord's vibhuti generates devotion (bhakti) which is useful for 
meditation upon Paramatman as is evident from the following verse. 


etām vibhūtim yogam ca mama yo vetti tattvatah 

so’ vikampena yogena yujyate na ira samšayah. X.7 

He who knows in truth the vibhiiti and yoga of Mine, becomes 
imbued with unshakable bhakti-yoga. There is no doubt about it. 


The term vibhuti is interpreted by Samkara as the divine 
manifestations and yogaas the power (Sakti) of God. For Rāmānuja, 
vibhūti means Lordship (aisvarya) of God and the word yoga means 
the splendour of His auspicious attributes free from defilements. 
Madhva means by vibhūti, the greatness of the Lord (mahatvam) 
and by yoga, the capacity of the Lord (sāmarthyam). Though these 
terms are interpreted differently, it is to be admitted that according 
to the Gītā, the knowledge of the vibhūti of Paramātman is helpful 
Oh practising bhakti yoga which is the central theme of the second 
satka. 

At the outset Lord Krsna says that even the hosts of celestial 
deities and the great sages do not know comprehensively, the 
abundance of the divine power since He is the source (ādih) of all 
deities and sages who are endowed with limited knowledge. 

Speaking of His greatness Lord Krsna says that He is unborn 
(aja), without beginning (anādi) and lokamahesvara or the Supreme 
Lord of the world. 

The word lokamahesvara signifies, as explained by R, that the 
Supreme Being is the Lord of all other higher celestial deities such 
as Brahma, who are the rulers of different realms. 

The Gita points out that the mental states such as intelligence 
(buddhi), knowledge (nana), non-delusion (asammoha), forbear- 
ance (ksamā), truth (satya), self-control (dama), calmness (sama), etc.» 
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are caused by the Supreme Being out of His will (samkalpa). Even the 
seven great sages ofyore and the four manus whoare the progenitors 
of all the creatures in the world are also subject to the will of the 
Supreme Lord. 

In a more specific way Lord Krsna says: 


aham sarvasya prabhavo mattah sarvam pravartate 

iti matvā bhajante mam budhā bhāvasamanvitāh. X.8 

Lam the origin of all and from Me proceeds everything. Knowing 
this, the wise worship Me with all devotion. 


The word sarvasya means the entire universe of sentient beings 
and non-sentient entities. Prabhava means He is the sole cause of 
the universe (utpatti karanam). Sarvam pravartate means acc. to S, 
that everything in the universe, that is its sustenance, destruction, 
action and enjoyment of fruits of action take place owing to the 
Supreme Being. By knowing Paramātman in this manner, the men 
of wisdom meditate on Him with ardent devotion. 

The Gītā points out how these persons worship Paramatman. 


maccita madgata prāņā bodhayantah parasparam 

kathayantaš ca mam nityam tusyanti ca ramanti ca. X.9 

With their mind focussed on Me, with their lives (pranas) given 
up to Me, enlightening each other and always thinking of Me, 
they are contented and revel in Me. 


Such persons who worship Paramatman with ardent devotion are 
bestowed with the vision of Himself. Thus says Lord Krsna: 


tesām satatayuktānām bhajatàm pritipurvakam 

dadāmi buddhi-yogam tam yena mam upayanti te. X.10 

Acc. to S, it means: 

To those who are constantly devoted to Me and worship Me with 
love (pritipurvakam bhajatam), I grant wisdom or full enlighten- 
ment regarding my true nature (samyag darsanam mattattvavisa- 


yam tena yogah) by which they can come to Me. 


Acc. to R, it means: 

For those who crave for eternal 
Me, I grant lovingly (prītipūrva 
which they come to Me. 


union with Me and meditate on 
kam) that clear vision of Me, by 


which brings out how the devoted 


This is an important verse, : 
p t of Paramatman. According to this 


meditation leads to attainmen 
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verse, the buddhi-yoga which is granted by Paramātmanin response 
to the constant loving meditation on Him, leads to the attainment 
of Paramatman, as conveyed by the words yena mar upayanti. If this 
statement is correctly understood, as explained by Rāmānuja, 
buddhi-yoga should mean the perfected state reached by continuous 
practice of bhakti-yoga. It is the culminating stage of nididhyāsana 
resulting in daršana or a clearer vision of God by means of which 
Paramātman is attained. But Šarhkara interprets this verse in a 
different way to fit with his doctrine of identity of jiva and Brahman, 
The term buddhi-yoga is therefore taken in the sense of samyag- 
daršana or the realization of the true nature of Brahman, that is 
jeva as the same as Brahman. The devoted worship of Paramātman 
bestows this wisdom by which the jīvātman realizes that he is the 
same as Paramatman (yena buddhi-yogena samyagdaršana laksaņena 
mam paramesvaram ātmabhūtam ātmatvena upayanti). But the words 
in the verse mam upayānti tedo not convey the idea of jzva becoming 
one with Paramātman after obtaining the samyag-daršana granted 
by God's grace in response to the devoted meditation on Him. 
Madhva takes buddhi-yoga as aparoksa-jūāna leading to moksa. 
Ārjuna, after hearing this brief account of the Glory of the 
Supreme Lord, was convinced about the fact that Lord Krsņa is the 


Supreme Brahman, as is evident from the following verse addressed 
to Him. 


parama brahma parama dhāma pavitram paramam bhavān 
purusam šāšvatam divyam adidevam ajam vibhum. X.12 


You are the Supreme Brahman, the Supreme Light and the 
Supreme Purifier. 


ahustuam Tsayah sarve devarsir naradas tatha 

asito devalo vyasah svayam catva bravisi me. X.13 

All the seers proclaim you as the eternal Divine Person, the Primal 
Lord, the unborn and all-pervading. So also Nārada, the divine 
sage, Asita, Devala and Vyasa. You yourself teach me the same. 


Arjuna also says that he holds as true all that is stated by Lord 
Krsņa (sarvam etad Tiam manye). He admits that only the Supreme 


Person (Purusottama), who is the creator and the Lord of all beings 


(bhuta bhavana and bhūteša) and the Rul : arathat 
knows His own nature. uler of the universe (jagatpati) 


As pointed out by Rāmānuja, the terms employed in these verses 
denote the impor 


tant attributes of the Supreme Being. The same 
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expressions are used by the Upanisad and the Mahābhārata to 
describe Brahman. This confirms that Lord Krsna to whom these 
are addressed, is the Para Brahman of the Upanisad. 

In response to the request of Arjuna, Lord Krsna tells His Divine 
Glory or manifestations (divya ātma vibhūtayah). He first states in a 
general way: 


aham ātmā gudākeša sarvabhütasayasthital, 

aham ādišca madhyam ca bhütanam anta eva ca. X.20 

O Arjuna, I am the Self dwelling in the hearts of all beings. I am 
the beginning, the middle and also the end of all beings. 


The implication of this verse, acc. to S, is that Paramatman is the 
indwelling Self (pratyagātmā) who is ever to be meditated on as 
residing in the hearts (aye) of all beings. If one is unable to do so, 
He is to be meditated upon as the origin or the creator, as the 
sustainer and as the destroyer of all beings. This explanation is 
based on the premise that the self of each individual is the same as 
Paramātman. But the theory of the identity of the self and 
Paramātman is not supported by the Gta, according to Ramanuja 
and Madhva. 

Rāmānuja takes the word ātman in this verse as the antaryamin 
or the Inner Controller of all beings, as declared in the Antaryāmī 
Brāhmaņa and also in the Gītā.' The term atmansignifies that which 
supports and controls the body (Sarra). It is in this sense that the 
Brhadaranyaka Upanisad describes all entities including the 
individual self as the sarīra or body in a metaphysical sense viz., 
that which is sustained and controlled by a sentient being. Hence 
the statement “ahamatma sarvabhūtāšaja sthitah” implies, according 
to Rāmānuja, that Paramatman indwells in the individual selves and 
non-sentient entities as antaryamin or Inner Con troller. 

After stating in a general way that Paramütman indwells in all 
beings as atman, Lord Krsna enumerates a large number of selected 
entities which are equated with Him. Thus He says: 


ahar Visnuh jyotisām ravir amsuman; 

aksatranam aham $a$i X.21 

ds), Lam Visņu. Of the luminous bodies, 
Maruts, I am Marici. Of the stars I 


adityanam 
maricir marutam asmi n 
Of the Adityas (Vedic go 
I am the radiant sun. Of the 
am the moon. 


In the same strain Lord Krsna mentions about the Vedas, celestial 
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deities, Rudras, Vasus, Yaksas and Rāksasas, Gandharvas, great sages, 
mountains, trees, horses, elephants, cows, snakes, beasts, birds, water 
creatures, rivers, goddesses, seasons, months, etc. (vv. 22-38). While 
enumerating each of these entities, the best among them is selected 
and stated to be Lord Krsna Himself. 

What is the significance of this equation or the identity of the 
best of each entity with Lord Krsna Himself? 

According to Sarnkara, the Paramātmanis to be meditated upon 
in the manner described in each case, that is, as the most glorious 
among these entities (evam ca dhyeyah aham). 

For Madhva, the vibhütis enumerated in the Gztà do not denote 
the various celestial deities, the mythological persons and the 
terrestrial objects. On the other hand they represent the hidden 
forms of the Lord Himself by virtue of whose presence in the various 
beings and objects, the latter come to be invested with exceptional 
merit, status or distinction within their own class or kind as a whole 
or part ofit.* All these are the real forms of God, like the avataras 
of Visnu and they are intended to reveal the Glory of Paramatman, 
the knowledge of which promotes bhakti. 

Rāmānuja offers a more satisfactory explanation. The statements 
"Lam the sun,” "I am Indra" etc. do not mean that the sun or Indra 
is the same as Paramātmanin the sense that apart from Paramatman, 
the sun or Indra do not exist as a distinct real entity, as interpreted 
by Sarnkara. Nor does it imply that the sun or Indra is the hidden 
form of Paramātman, as Madhva contends. In a sentence or 
judgement where two terms are expressed in the same vibhakti, such 
as "Tam a human being” ( manusyo’ham), it conveys the idea of the 
body-soul relation. That is “I” denoting the individual self is 
inherently related to the body as the sustainer and controller of it. 
In the same way, in all these statements, the entities such as the 
living beings and the non-sentient objects, which are equated with 
Lord Krsna imply that Paramatman is the universal Soul of all these 
entitles in the sense that He as the indwelling Self is the sustainer 
and controller of the entities which are His bodies in the technical 
sense of their being supported and controlled by Him. This 
explanation 1s supported by the Antaryāmī Brāhmaņa of the 
ariii ced whieh pes of body soul relation (ei 
non-sentient entities Se er * ara ae seal die sanien and 

€ sarira of Paramātman. The two verses in 


the concluding part of this adhyāja also affirm this view. 
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yaccāpi sarvabhitanam bījam tadaham arjuna 

na tad asti vind yat syan maya bhūtam carācaram. X.39 
Whatsoever is the seed of all existences, I am that, O Arjuna. 
Nothing that moves or does not move, exists without Me. 


The verse conveys, as explained by Rāmānuja, that whatever is 
in the universe, owes its existence to Paramātman as its Self. The 
implication of this is that Paramātman being the Self of all things is 
the ground and supporter of the Universe. 

This point is made more explicit by the following concluding 
verses: 


yad yad vibhūtimat sattvam šrīmad ūrjitam eva và; 

tad tad eva avagaccha tuam mama tejomšasambhavam. X.41 
Whatever being is endowed with glory or of splendour or of 
energy, know that to have come from a fragment of My power. 


vistabhyaham idam krtsnam ekāmšena sthito jagat. X.42 
I remain sustaining this universe (of both sentient beings and 
non-sentient entities) by a fraction of My power. 


It thus follows that Paramātman is everything in this universe in 
the sense that He is the indwelling Self (antaryamin) of the latter 
which constitute His body, since it is sustained and controlled by 
Him. In the light of this explanation, the entire universe is regarded 
in a broad philosophical sense as the vibhūti or Glory of the Supreme 
Lord. The universe which is sustained and controlled by Paramātman 
through His will cannot therefore be illusory, though itis dependent 
for its existence on Paramātman. 
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CHAPTER 11 


The Cosmic Form of God 


eque eleventh adhyaya which is named as Visvarupa-darsana-yoga 
presents a detailed account of the cosmic form of Paramatman. 
After listening to the description of the Lord's greatness, Arjuna 
longs to see directly the full Divine Form (drastum icchāmi te rupam 
aisvaryam). In response to this ardent desire, Lord Krsna reveals to 
Arjuna His Supreme Divine Form by granting him spiritual sight, 
since it is not possible to see it with the physical eye. 


evam uktvā tato rājan maha yoge$varo harih 

daráayamasa parthaya paramam rüpam aisvaram. X1.9 

Having spoken thus, Hari, the Great Lord of yoga, then revealed 
to Pārtha (Arjuna), His Supreme Divine Form. 


According to the description of the Gītā, Arjuna sees all the 
creatures in heaven and earth in this Divine Form: 


tatraikastham jagat krtsnam pravibhaktam anekadha 

apasyad devadevasya sarīre pandavas tadā. X1.13 

There (in that Divine body), Arjuna beheld the whole universe 
with its manifold division gathered together in one single spot 
within the body of the Supreme Peity. 


Arjuna was struck with amazement after seeing the wondrous 
form of the Lord. The w. XI.15-30 present a graphic description of 
the visvarupa of the Lord as actually witnessed by Arjuna. He beholds 
in the body of Lord Krsna, all the celestial deities and varied hosts 
of beings as well as Brahma, Isana (Siva) , the sages and the heavenly 
snakes. He also sees the infinite form of God on all sides with 
multitude of faces, eyes, arms and stomachs. He finds that the Lord 
is shining as a mass of light with crown, mace and disc dazzling on 
all sides with the radiance of the flaming fire and sun. After seeing 


this wondrous form, Arjuna realizes that Lord Krsna is the Supreme 
Reality. S5 
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tvam aksaram paramam veditavyam tuam asya visvasya param 
nidhanam 

tuam avyayah šāšvatadharmagoptā sanātans tvah puruso mato 
me. XI.18 

Thou art the imperishable Reality, the Supreme to be realized. 
Thou art the ultimate ground of this universe. Thou art the 
undying guardian of the eternal law (dharma). Thou art the 
Supreme Person, I think. 


It may be noted that this verse substantiates that Lord Krsna as 
the personal God, is the same as Para Brahman of the Upanisads 
designated as aksara or that which is imperishable. The Gītā does 
not speak of two Brahmans or two forms of Brahman as Saguna 
and Nirguna, as some commentators on Šarnkara-bhāsya state." 

Further, Arjuna finds that the Lord is one without a beginning, 
middle or end, of infinite power, having innumerable arms, having 
the sun and the moon as eyes, having the face like a blazing fire, 
whose radiance burns up this universe. He perceives that the space 
between heaven and earth, as also all the directions are pervaded 
by the Lord. He sees how the hosts of great sages and siddhas adore 
the Lord with hymns of abounding praise. The celestial deities such 
as Rudras, Adityas, Vasus, Sadhyas, etc. all gaze at Him with awe. 

Arjuna also beholds the terrific form of Lord Krsna and expresses 
some fear in the following words. 


nabahsprsam diptam aneka varnam vyattananam diptavisalanetram 
drstvā hi tuvām pravyathitāntarātmā dhrtim na vindāmi samam ca 
visno. XI.24 

When I see your figure touching the sky (highest heaven, acc. to 
R), blazing with many hues, with the mouth wide open and large 
glowing eyes, my inner being 


steadiness nor peace. pem. pa 
damstrakarālāni ca tē mukhāni drstvat va kalanalasamnibhant 


digo na jane na labhe ca šarma prasīda devesa jagannivasa. XL25 
By a mere look at your faces which appear terrible with their 
fangs (teeth), which resemble the destructive fire of the universe, 
Ilose sense of the directions and find no peace. 


trembles with fear and I find neither 


Arjuna also sees the sons of Dhrtarāstra along with the hosts of 
kings and also Bhīsma, Droņa, Karņa along with the chief ik 
rushing into the fearful mouths of the Lord, some Šā tt ša a8 
found sticking between the teeth of the Lord with their heads 
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crushed. This makes Axjuna realize that the Supreme Being is not 
only the creator of all beings but also the destroyer of evil forces. 
Lord Krsna Himself says in reply to the query made by Arjuna, as to 
why He reveals to him this terrible form. 


kālo' smi lokaksayakrt pravrddho lokān samāhartum iha pravritah 
rte'pi tuvām na bhavisyanti sarve ye avasthitah pratyanīkesu yodhah. 
X1.32 

Iam the world-destroying time, engaged in subduing the world. 
Even without you (your effort), all the warriors standing arrayed 
in the opposing armies shall cease to be. 


This indicates that God who is responsible for both creation and 
destruction, has already ordained the death of the warriors 
confronting Arjuna as a retribution for evil-doing and that Arjuna 
is only an instrument (nimitta mātram) for their death. 

After hearing the utterance of Lord Krsna, Arjuna in an ecstasy 
of adoration and anguish praises the Supreme Being. These hymns 
of praise contain expressions which convey important characteristics 
of the Supreme Being. 


tuam ādidevah purusah puranas tvam asya visvasya parama nidhānam 
vettā'si vedyam ca parama ca dhāma tvayā tatam visvam ananta- 
rūpa. X1.38 

Thou art the first of celestial deities, the Primal Person, the 
Supreme Resting Place or Support of the universe.Thou art the 
knower and that which is to be known and the Supreme Goal 
and by Thee this universe is pervaded, O Thou of infinite form. 


namah purastad atha prsthataste namo'stu te sarvata eva sarva 
anantaviryamitavikramas tuam saruam samapnosi tato 'si sarvah. 
XI.40 

Hail to Thee in front, hail to Thee behind, hail to Thee on every 


side. O! You of infinite power and immeasurable might, pervade 
all beings and therefore Thou art all. 


Acc. to S, God is everything (sarvah asi) in the sense that by virtue 
of the one Self pervading everything in the universe, no entity exists 
without Him. Rāmānuja who does not admit the unity of the Self 
(ātmaikya), explains it in the sense that God, by virtue of His 


hp manen ER, all beings as antaryamin, is everything in the universe. 
Arjuna also states: 
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pitāsi lokasya carācarasya tuam asya pujyasya gurur gariyan 

na tvat samo'sty abhyadhikah kuto’ nyo lokatraye’pi apratima- 
prabhāva. X1.43 

You are the father of the world, of the moving and unmoving. 
You are the venerable teacher and the one most worthy of 
worship. There is none egual to you. How then could there be 
in the three worlds, another one greater than you? 


After seeing the universal form of God, Arjuna reguests Lord 
Krsņa to reveal the form as it was before with the crown, four arms, 
mace and disc. Accordingly Lord Krsņa reveals His own form. In 
this connection, He tells Arjuna that it is only through unswerving 
bhakti or loving devotion to Paramātman, that it is possible to know, 
to see and to attain the Supreme Being. The relevant verses read: 


na’ ham vedair na tapasā na dānena na ce'jyaya 

$akya evamvidho drastum drstavān asi mam yatha. XI.53 

bhaktyā tu ananyayà šakya aham evamvidho’ yuna 

jūātum drastum ca tattuena pravestum ca parantapa. XI.54 

I cannot be seen in the form you have seen me now, either by 
the Vedas or by the austerities or by gifts or by sacrifices. 

But by unswerving (single-minded) devotion to Me, O Arjuna, I 
can be thus truly known, truly seen and entered into (attained). 


The first verse points out that by mere study and teaching of the 
sacred texts, it is not possible to know Paramātman fully. Nor is it 
possible to know Him fully through performance of yaga or sacrifices 
and other austerities (tapas) and also offering gifts. That is, none 
of these acts devoid of bhakti towards Paramatman serves the purpose 
of knowing Him in His true form. 

In what other way can He be known? The second verse answers 
this. It is only through the means of ananya-bhakti towards 
Paramātman that it is possible to know Him fully. Ananya-bhakti is 
needed not only for knowing Paramátman in His full form but also 
for obtaining His full vision (drastum) and also to attain Him 
(pravestum). 

These are the three stages of the 
means for attainment of Paramatman: i 
of Paramātman through study (Sravana) and reflection (manana), 
(2) to have a direct clear vision of Paramaiman (darsana) through 


unceasing meditation (nididhyasana), and (3) to attain Paramatman 
in the state of moksa (pravesa). At each stage undivided bhakti is 


bhakti as the sadhana or the 
(1) to obtain full knowledge 
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required: This verse elucidates the implication of the statement of 
the Kathopanisad which says: 


na’yam ātmā pravacanena labhyo na medhayā na bahunā $rutena; 
yameva esa vrnute tena labhyah, tasyaiva esa atma viurnute tanum 
svàm.? 

This Self (Paramātman) cannot be obtained by mere instruction 
(pravacana) which stands for manana nor by mere meditation 
(medhaya or dhyāna) nor by much hearing (Sravana). Whom- 
soever He chooses, by him alone He is obtained. To such a person 
He reveals His own form. 


This Upanisadic text implies that sravana, manana, nididhyasana 
enjoined by Brhadaranyaka Upanisad as the sadhana for moksa needs 
to be observed along with bhakti, which secures for the devotee the 
attainment of Paramatman through His grace, showered on him in 
response to ananya-bhakti towards Him. 

The term ananya-bhakti is interpreted by Šarnkara in a different 
way. It means single-minded devotion which does not turn to 
anything else than the Supreme Lord, owing to which nothing else 
but Vasudeva is perceived by all the organs (bhagavatah anyatra prthak 
na kadācidapi bhavatī. Sarvairapi karaņaih Vasudevad anyat na 
upalabhyate yathà sa ananya bhaktih) . This interpretation implies that 
other than Paramatman nothing else really exists. 

According to Rāmānuja, the word ananya which gualifies bhakti 
implies in the present context that meditation is to be directed to 
Paramatman and not to any other deity (ananya devatà) and also for 
the sole purpose of attaining Him and not any other goal (anany4 
prayojana). But the idea of performing meditation by realizing that 
other than Vasudeva there is no other object is not borne out by 
the verse. 


The concluding verse sums up the teaching on the bhakti-yoga 
with all its aspects. Krsna says: 


matkarmakrn matparamo madbhaktah sangavarjitah 

nirvairah sarvabhutesu yah sa mam eti pāņdava. 1.55 

He who works for Me, he who looks upon Me as his highest 

goal, He who is devoted to Me, free from attachment and enmity 
towards all creatures, he comes to Me (attains Me), O Arjuna. 


Samkara regards this verse as containing the essential teaching 


of the Grtasastra ( Grtasastrasya sārabhūta arthah). 
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According to him, all the work that is done by a devotee is to be 
directed towards God (matkarmakrt). He is to be looked upon as 
his Supreme Goal (māmeva paramam gatim pratipadyate). He should 
adore God alone in all ways with his whole being and enthusiasm 
(māmeva sarvaprakāraih sarvatmana sarvotsāhena ca bhajate). Further 
he should be devoid of attachment for wealth, sons, friends, wife 
and relatives (sanga vivarjitah). He should not entertain any enmity 
towards all beings including those who may do harm to him. For 
such a devotee, Paramātman alone is the Supreme Goal (ahameva 
tasya para gatih). This is the meaning of sa mam, etc. 

Rāmānuja brings out more clearly the significance of this verse. 
The word matkarma refers to the acts such as the study of Vedas, 
tapas, dana, ijyā, etc., mentioned in the earlier verse (XI.5),which 
are to be performed as modes of worship (mad-ārādhanarūpāņi). 
Matparama means he who looks upon God alone as the highest 
goal in all his enterprises. Madbhakta means one who is deeply 
devoted to God to such an extent that he feels unable to sustain 
himself without reciting His names (kīrtana), praising Him (stut?), 
meditating upon Him and worshipping Him (arcana), etc., and 
who always performs these acts by considering God as the Supreme 
Goal to be attained. He is sanga-varjita or free from attachments. 
Since he is solely devoted to God, he is unable to have attachment 
to any other thing. He is without enmity (nirvairah) since he 
considers the sufferings caused to him as due to his own sins. Such 
a devotee attains God in His true form (yathavad avasthitam prapnoti). 

Madhva does not comment on these verses. 

Thus, this adhyaya, though it covers mostly the visvarūpa or the 
cosmic form of Paramatman, emphasizes that bhakti or bhakti-yoga is 
the direct means to attain Paramatman, which is the central theme 


of the second satka, as stated by Rāmānuja. 
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CHAPTER 12 


The Theory of Bhakti-yoga 


JPA twelfth adhyāya deals with the subject of meditation on 
Paramātman as the means to attain Him. This is evident from 
the opening verses which refer to the relative superiority of the 
upasana on Paramatman vis-a-vis the upasana on aksara and which 
extol that the former is more efficacious than the latter for attaining 
Paramátman in an easier way. 

At the outset Arjuna raises a question: 


evam satatayuktā ye bhaktās tuam paryupasate 

ye ca’py aksaram avyaktam tesam ke yogavittamah. XII.1 

Those devotees, who seek eternal union with you, meditate on 
you with devotion and those who meditate on the unmanifest 
aksara, which of these (persons) have the better knowledge of 
yoga? 


The verse as it reads speaks of two categories of upāsakas: Those 
who meditate on. Paramātman and those who meditate on aksara 
which is characterized as avyakta. A distinction is made on the basis 
of the object of meditation viz., Paramatman and aksara. Are these 
the same or different? Obviously they have to be different as 
otherwise there is no justification in seeking enlightenment as to 
which of the two categories of persons is a better y0gī. However, the 
commentators widely differ in their views regarding this point. 

According to Samkara, aksara which is characterized as avyahta 
denotes the imperishable higher Brahman (Para Brahman) which 
is absolutely undifferentiated (nirguma) as distinct from Paramatman 
which is saguna or endowed with attributes. He points out that the 
earlier adhyayas from II-X teach about the meditation on the 
Supreme Self, the immutable which is devoid of all attributes. But 
in the eleventh adhyaya dealing with the cosmic form of Brahman, 
meditation on Paramatmanis suggested. Arjuna therefore raises the 
question: Of these two kinds of devotees which one is better versed 
in yoga? (atišayena yogavit). According to Sarnkara, those who 
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meditate on the immutable (aksara) are free from all desires since 
they have renounced all karmas and as such they are qualified to 
realize the Supreme Being. But those who have not renounced all 
desires and given up all karmas are reguired to resort to the 
meditation on Personal God or Brahman in the cosmic form. Thus, 
according to Sarnkara's interpretation, the implication of the query 
of Arjuna is whether he should worship the Absolute Brahman 
which is impersonal and unrelated to the universe or Brahman as 
manifested in the cosmic form in the name of Jsvara or personal 
God. 

According to Madhva, the term avyaktaksara denotes Goddess 
Sri (Laksmi) who is the presiding deity of non-sentient prakrti. In 
his opinion the present adhyaya is devoted to explain the upasana 
on Paramātman which is superior to that of avyakta tattva or Goddess 
Šrī (avyaktopásanad bhagavadupasanasya uttamatvam pradarsya 
tadupayam pradarsayati asmin adhyàye). The justification for 
introducing the theory of upāsanā on Goddess is that such an 
upāsanā is also helpful to attain moksa. Madhva finds some support 
for this view in a few Sruti and Smrti texts which are quoted by him. 

Rāmānuja takes the term aksara to denote jīvātman in its true 
form. It is avyakta in the sense that its nature cannot be grasped by 
the sense organs. The verse refers to two types of spiritual aspirants. 
(1) Those who are deeply devoted to Paramātman on whom they 
receding adhyayas and (2) those 


meditate, as explained in the pr 
who meditate on jīvātman which is imperishable (aksara) and not 
jakta). The first satka deals with 


graspable by the sense organs (av) d 
the meditation on jīvātman, whereas adhyayas VII-XI deal with the 
meditation on Paramatman. Hence the question raised by Arjuna 
is: which of these two categories of devotees is yogavittamae The 
implication of yogavittama, according to Ramanuja is: of these two 
categories of persons, who would attain the respective goals sooner 
(tesam ubhayesam ke yogavittamah, ke suasadhyam pratt Sighragaminah 
ityarthah) . 
piod interpretation would be justified if the theory of two 
forms of Brahman as fara or higher which is absolutely un- 
differentiated (ninguna), designated as aksara and apara or lower 
which is endowed with attributes (saguņa) known as I$vara or 
personal God is admitted. But this theory is not warranted by the 
Gītā, both according to Rāmānuja and Madhva. The eae 
on ātman (jiva) referred to in the earlier adhyayas is not the same 
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as Brahman, that is Brahman as conditioned by upadhi. Besides, 
aksara which is regarded as Brahman by the Brhadaranyaka Upanisad 
is not undifferentiated Being, as Sarhkara conceives because the 
same aksarais described in the subsequent passage of the Upanisad 
as prasasitara or the one endowed with the power to rule or 
command. The Gità also does not explicitly state aksara as Para 
Brahman is distinct from the personal God. 

Madhva's view of aksara as Goddess Šrī is also not justified since 
in the earlier adhyayas there is no mention of meditation on Goddess 
Laksmi as the means to attain moksa. Yt does not therefore appear 
to be appropriate to raise the question regarding the upāsanā on 
Laksmi vis-à-vis the upasana on Paramatman in the present verse. 

In the context of the teachings of the earlier adhyayas which 
speak of meditation on jrvatman and also Paramātman, it is relevant 
to take the upasana on aksara as that on jīvātman. The word aksara 
also denotes jzvatman since itis imperishable. It is also avyakta since 
it is not graspable by the senses. 

The subsequent verses (XII.2-8) explaining the relative merits 
of the two paths support the view adopted by Rāmānuja. 

In reply to the question of Arjuna, Lord Krsna says: 


mayyavesya mano ye mam nityayukta upasate 

sraddhajā parayo'petas te me yuktatama matāh. XII.2 

Those who meditate on Me by focusing their mind on Me'with 
supreme faith and ever desirous of attaining Me (mityayuktà), 
they are considered by Me as the highest among yogins. 


This verse clearly points out that the one who practises devoted 
meditation on Paramātman is the best (yuktatama). 

In what sense he is the best? As Ramanuja explains, he is the 
best since these devotees attain Paramātman soon in an easy WAY 
(sukhena acirāt prapnuvanti). 

The following verses describe the meditation on aksara: 


ye tu aksaram anirdesyam avyaktam paryupasate 

sarvatragam acintyam ca kutastham acalam dhruvam. XIL3 

But those who meditate on the imperishable (aksara); the 
undefinable, the unmanifest, the omnipresent (which resides 
everywhere acc. to R), the inconceivable, the unchanging 


pron to all beings acc. to R), the immovable and the cons- 
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samniyamya indriyagramam sarvatra samabuddhyayah 

te prapnuvanti mam eva sarvabhütahite ratah. XI.4 

By restraining all the senses, by being even-minded in all 
conditions (seeing the same self in all bodies acc. to R) and 
engaged in the welfare of all beings, they too attain Me (a status 
similar to Me—samya or sadharmya acc. to R). 


d These verses speaking of meditation on aksara are construed by 
Samkara in favour of Para Brahman. The terms employed to 
describe aksara as avyakta, acintya, etc., appear to support it. But as 
we have already observed, this view is not tenable since aksara in 
the present context means jivatman. Similarly the theory of aksara 
as Sri-tattva is also not warranted by the Gila. It is therefore 
appropriate to take aksara as denoting jrvatman. The upasana on 
jivatman is referred to in the earlier adhyayas whose goal is the 
realization of the true nature of the self (ātmāvalokana). Those who 
meditate on jzvātman also attain Paramātman in the sense that they 
realize the essential nature of the self which is similar to that of 
Paramātmanin respect of freedom from bondage (mat samanakaram 
asamsarinam aimanam prāpnuvanti). The Gitd itself says in a later 
adhyaya that jiva attains a status similar to Paramatman (mama 
sadharmyam āgatāh) g 

The subsequent verses speaking of the hardship involved in the 


meditation on aksara further substantiates the view of Rāmānuja. 


The relevant verse reads: 


kleso adhikataras tesam avyaktasakta cetasām 

avyaktā hi gatir duhkham dehavadbhir avapyate. XIL5 

Greater is the difficulty of those whose minds are set ON the 
unmanifest (auyakta), for the goal of the unmanifest is hard to 
reach by the embodied beings (acc. to S) or the access to the 
unmanifest is attained with greater difficulty by the embodied 

beings (acc. to R). 

According to Samkara, the term avyakta denotes the Para 
Brahman denoted by aksara, which is undifferentiated and hence 
its realization is considered difficult by the embodied persons who 
cannot easily get rid of the illusion of the identification of | the self 
with the body. But the term aksarain the present context is tā 
The Gità itself says in a later adhyaya that jwa Is Cosas ic a 
imperishable and unchanging (kutastho aksara ucayate). S ose w 
meditate on jivatman confront greater difficulty since they canno 
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easily get rid of the attachment to the body. 

Even if aksarais taken as Para Brahman, as stated in the Mundaka 
and Brhadaranyaka Upanisads, it is not undifferentiated, since the 
same aksara is described as bhütayoni or cause of the universe and 
prasasitara or the one possessing the power to command. Besides, 
an undifferentiated Being cannot be the object of meditation. 

The meditation on avyakta taken as Goddess Sri is plausible but 
it is not clear from the comments of Madhva as to why this path 
(gati) is confronted with hardship. Madhva merely states that 
through the meditation on Šrītattva it is difficult to reach Para- 
mātman (avyaktopāsana dvāraka matprapti margo duhkham avapyate). 
Further unless the updsand on avyakta is a necessary and subsidiary 
means to bhakti-yoga on Paramātman, as jūāna-yoga is to bhakti-yoga, 
as held by Rāmānuja, there seems to be no justification in 
prescribing avyaktopāsanā to the devotees aspiring for moksa. The 
Gītāalso does not teach in the earlier adhyayasabout avyaktopāsanā, 
so that it may be justified for Arjuna to seek clarification as to which 
of these two categories of devotees is yogavittama. 

After discussing the relative merits of the two types of meditation, 
one on Paramātman and the other on aksara, Lord Krsna cate- 
gorically affirms the superiority of those who meditate on Para- 
mātman with devotion. Thus He says: 


ye tu sarvāņi karmāņi mayi samnyasya matparah 

ananyenai'va yogena mam dhyayanta upāsate. XII.6 

tesam aham samuddharta mrtyusamsara sagarat 

bhavami na cirāt partha mayy āvešitacetasām. XI1.7 

For those who dedicate all actions to Me, who accept Me as their 
Supreme Goal, and worship Me by meditating on Me with 
devotion. 

For those whose minds are thus focussed on Me, I straightway 
deliver from the ocean of death (bondage). 


It is obvious from these verses that the devoted meditation on 
Paramatman (bhakti-yoga) is the easier means of attaining moksa, 
rather than the hard path of meditation on aksara. 


Lord Krsna therefore exhorts Arjuna to follow this path: 

mayy eva mana ādhatsva mayi buddhim nivesaya 

mwvasisyast mayy eva ata urdhvam na samsayah. XII.8 

Focus your mind on Me alone, and let your understanding 
(conviction) rest on Me. Thereafter you will abide in Me alone. 
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There is no doubt about this. 


It may not be possible to develop the concentration of mind on 
Paramatman straightaway. For such persons, the Gita suggests various 
steps by which it can be gradually achieved. Thus it says: 


atha cittam samādhātum na šaknosi mayi sthiram 

abhyasa-yogena tato mam icchā'ptum dhananjaya. XII.9 

If you are not able to focus your mind on Me, then seek to reach 
Me by the repeated practice of contemplation. 


According ro Rāmānuja this abkyāsa-yoga is the effort made 
repeatedly to control the mind by contemplating on the object of 
meditation (Paramātman and His auspicious attributes).* For 
Sarhkara also abhyāsa consists in repeatedly fixing the mind on a 
single object. 

The next lower step to be adopted is: 


abhyase’pyasamartho’ si matkarma paramo bhava 

madartham api karmani kurvan siddhim avapsyasi. XII.10 

If you are not able to observe the repeated practice of 
contemplation, then devote yourself to the performance of deeds 
as service to Me. Even by doing service for Me, you will attain 


perfection. 


Acc. to R, matkarma refers to the various divine services such a 
s, laying out temple gardens, offering flowers and 


building temple 
o S, matkarma means 


fruits for worship, lighting lamps, etc. Acc. t 
works or deeds meant for Paramatman. 
If this is not possible, another step 1s recommended: 


athai'tad apy asakto'si kartum madyogam āšritah 
sarvakarmaphalatyagam tatah kuru yatatmavan. XII.11 

If you are not able to do even this, after having resorted to my 
yoga (bhakti-yoga acc. to R), then with the mind controlled, 


renounce the fruits of all actions. 
The term madyoga means for Samkara the deeds performed as 
dedicated to Paramatman (mayi kriyjamāņām karmāņi samnyasya yat 
ü a dyogam). 
karanam tesam anustanam mad) ; i f j 
Rāmānuja takes this word to mean bhakti-yoga since in this context 
he methods to be adopted for developing concentration of mind 
ae nded. Matkarmaparama referred to in the earlier verse 
CA UE oga, which is the subsidiary aid to 


in a broad sense implies karma) 
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bhakti-yoga and through performance of divine deeds one can 
develop concentration of mind. In this context sarva-karma-phala 
tyaga along with the control of mind and senses (yatātmavān) refers 
to the jriana-yoga taught in the first satka (adhyāyas II-VI). By the 
observance of jñāna-yoga, which involves meditation on jīvātman, 
also named as aksara, one obtains a clear vision of the true nature 
of the self and this will generate bhaktiin Paramatman (para bhakti) ^ 
This interpretation of the verse offered by Rāmānuja gives greater 
relevance to the three easier steps viz., abhyasa-yoga, matkarma-parama 
and sarvakarmaphalatyagawith the control of mind—which serve as 
aid (anga) to bhakti-yoga as the direct sadhana for the attainment of 
Paramatman. Madhva does not comment on these verses. 

The next verse which makes a relative evaluation of these steps 
substantiates the above view of Ramanuja: 

Sreyo hi jūānam abhyāsāt jūānād dhyānam visisyate 

dhyānāt karmaphalatyāgas tyāgat šāntir anantaram. XII.12 

Better indeed is the knowledge (of the self) than the repeated 

practice (of remembrance of the Lord); better than the 

knowledge is the meditation; better than meditation is the 

renunciation of the fruit of action. From such renunciation 

comes peace. 


The significance of this verse which speaks of the relative merits 
of abhyāsa, jnana, dhyāna, and tyaga, is explained in different ways 
by the commentators. According to Samkara, the verse praises 
renunciation (tyaga) of the fruits of all actions. Knowledge is taken 
as that which is preceded by discrimination. In other words it is 
discriminating knowledge. Abhyasais the repeated effort to ascertain 
the true meaning of the sacred texts in order to acquire knowledge. 
The discriminating knowledge is therefore better than abhyasa. The 
dhyana or the meditation undertaken along with knowledge is better 
than mere discriminating knowledge. The renunciation of the 
results of work excels even the meditation associated with know- 
ledge. With the renunciation of the results of actions by the way of 
dedicating them to God, follows šānti or peace, which is taken in 
the sense of cessation of bondage along with its root cause 
(upasamah Sahetukasya samsārasya). Thus karmaphalatyāga Jeading 
to carton of bondage is of greater importance than dhyāna or 
sre e Om. This explanation of Sarnkara is based on the assumption 
that the meditation on. Paramátman in its cosmic form and the 


x 
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performance of karma (karma-yoga) with the renunciation of the 
fruits of deeds are intended for persons who are not suitable for 
meditation on the immutable higher Brahman (aksara). For one 
who has renounced all deeds and the desire for their results and 
who has realized the identity of the self with God (Brahman), the 
observance of karma-yoga and dhyana on the cosmic form of God is 
not required. Whether or not this assumption is tenable is open to 
dispute, since the Gita does not explicitly mention the distinction 
between Brahman as personal God and Brahman as aksara or higher 
undifferentiated entity. 

According to Madhya, jūānais better than mere abhyasa taken 
in the sense of contemplation without knowledge. Dhyana is better 
than such knowledge. From dhyana arises aparoksajnana which 
actually leads to Santi or mukti. Mere ty@ga does not help to attain 
mukti. The mention of santi as arising from tyāga is only laudatory 
acc. to M (kevala tyagastutireva) . According to Madhva's expla- 
nation, dhyana or meditation on Paramātman associated with tyaga 
is accorded due importance since that leads to liberation (na hi 
tyaga mātra anantarameva muktir bhavati. Bhavati ca dhyāna-yuktāt). 

Rāmānuja offers a more satisfactory explanation which stands 
justified in the context of the teaching about the importance Of 
bhakti-yoga on Paramātmanas the means tO attain Him. Jūānain the 
present verse which is considered better than abhyāsa stands for 
the direct knowledge of the true nature of the self arising from the 
contemplation on the self designated as aksarain the opening verses. 
Such a knowledge of the self is definitely better than mere abhyāsa 
or repeated remembrance of God devoid of devotion to Him since 


he well-being of the self (aparoksa jnanam eva 


it is conducive to t t ; 
ātmahitatve visisyate). Dhyana which is understood in the present 
context as meditation on jivātman is better than the imperfect 


knowledge of the self and it is more beneficial to the self. Even this 


meditation on the self, if it is not accompanied with renunciation 


of the desire for fruits of action, would not be of much significance. 
tion of fruits of action is better than 


Hence it is stated that renuncia so! Ž l 
mere meditation on the self. By the renunciation of fruits of action, 
one attains Santi or peace of mind as a result of the eradication of 


the sins. When the mind is at peace, it is possible to have undisturbed 
meditation on the self. The meditation ON piemērs sa the 
vision of the self is helpful to embark on the unswerving ne d 
on Paramatman andattain Him easily. Thus, the various lower steps 
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suggested by Lord Krsna, viz., performance of deeds without desire 
for fruits and by dedicating them to God (matkarma parama), peace 
of mind (santi), meditation on the self (dhyana), realization of the 
true nature of the self (jūčna) and devotion to God (bhakti) become 
interrelated and useful for the practice of bhakti-yoga. 

In this connection, Lord Krsna mentions several important 
qualities of the true devotee. The w. 13-19 enumerate them. These 
are: non-hatred towards all beings (advesta), friendliness and 
compassion towards others (maitr and karuņā), being free from 
egoism and self sense (nirmama nirahamkara), even-mindedness in 
pain and pleasure and patience (ksamā). It also states that the yogi 
is ever content (santustah), self-controlled, unshakable in 
determination and his mind dedicated to God. He is not a source 
of grief to any nor can one make him feel grief. He who has no 
expectation, is pure, skilful in action, unconcerned and untroubled. 
The Lord says: 

He who neither rejoices nor hates, neither grieves nor desires 
and who has renounced good and evil, he who is thus devoted is 
dear to Me. 

In a more characteristic way, the Gita describes him: . 


samah šatrau ca mitre ca tatha manapamanayoh 
Sitosna-sukha-duhkhesu samah sanga-vivarjitah. XII.18 
He who behaves alike to foe and friend, also to good and evil 


repute and who is alike in cold and heat, pleasure and pain and 
who is free from attachment. 


While enumerating these qualities, Lord Krsna says that such a 
devotee is very dear to Me (yo madbhaktah sa me priyah). 

The important point to be considered is whether these various 
qualities of an ideal bhakta are applicable to those who have 
renounced the results of all karmas (sarvakarmaphalatyaga) referred 
to in the earlier verse as an easy step to develop concentration of 
mind (v.11) or do they apply to devotees who are upasakas of aksara, 
understood as Para Brahman which is undifferentiated (nirguna). 
According to Ramanuja these qualities are to be cultivated by the 

: devotees who embark on the path of karma-yoga which requires the 
disinterested performance of karmas (anabhisamhitaphala-karma- 
nistasya upadeyan gunan aha) According to Sarnkara all these 
onalno ents applicable to the aksaropasakas or those who meditate 
on aksara, Who are steadfast in the knowledge of the self and 
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who have renounced all karmas and the desires for their fruits 
(aksaropasakanam samyag-daršana-nistānām samnyasinam tyakta- 
sarvaisaņānām advesta sarva bhūtānām ityadi dharmapugam saksat 
amrtatva-kāraņam vaksyami iti pravartate) J9 

According to Madhva, these attributes of advestrtva, etc., referred 
to in w. XII.13-19 are intended to elaborate and elucidate what is 
implied in v. XIL6 viz., those who meditate with devotion on 
Paramātman by way of dedicating all deeds to God. In other words, 
these qualities are applicable to the upasakas who meditate on 
Paramātman with unswerving devotion." 

Šarhkara's interpretation would be justified if aksara referred to 
earlier, is taken as the immutable Nirguna Brahman and meditation 
on aksarais admitted. As we have observed earlier, this isnot the case. 
Besides, as Madhva points out, the description of the devotee of 
Paramátman (yo mad bhaktah sa me priyah) repeated in these verses 
along with the qualities of the devotee does not allow for the con- 
ception of aksaropasana, in the sense understood by Šarhkara. The 
preceding verses (6-11) speak of the devotees who meditate on 
Paramatman. Contextually, Sarnkara's view is therefore not tenable. 

As regards Ramanuja's view, it is also possible and also tenable to 
speak of these qualities in respect of a karma-yogin, since in the pre- 
ceding verses the observance of sarvakarmaphalatyagais laid down as 
an easier step to develop concentration of mind. This isa prerequi- 
site of karma-yoga observed as a subsidiary means to bhakti-yoga. 

The following concluding verse establishes beyond any doubt 
that the meditation on Paramaiman as the direct sādhana to moksa 
is of greater importance than the upasana on aksara taken as 


jivatman. Thus it is stated: 


ye tu dharmya-mrtam idar yathoktam paryupasate 

sraddhadāna matparama bhaktās te atīva me priyah. XII.20 

But those devotees who follow the virtuous path (bhakti-yoga) as 
taught above, which is like a nectar or bliss, with full faith and 
regarding Me as the Supreme Goal, they are exceedingly dear 


to Me. 

The word dharmyam means for Šamkara, USE Ws E 
indistinguishable from virtues stated in w.13-19 and this is A e 
amrta or nectar since it leads to immortality. The bhaktas are t e 
monks (samnyasins) who adhere to these virtues and accept xS 
faith that Paramatman is identical with the aksara or immutable 
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higher Brahman and as the Supreme Goal. Such devotees are ve 
dear to Lord Krsņa. On this interpretation, the knowledge of the 
Supreme Reality as means of liberation is given greater importance 
than the meditation on Paramātman ( bhakti-yoga) as the direct means 
of liberation. But the main objective of this adhyaya is to establish 
that the devoted meditation on Paramātmanis ofgreater importance 
than the meditation on aksara taken as jīvātman. Rāmānuja 
therefore interprets dharmyamrtamto mean virtuous duty (sadhana) 
which is like amrta since it secures immortality (dharmyar ca amrtam 
ca iti dharmyamytam). This is bhakti-yoga as conveyed in the opening 
verse which states: 

"Those who resort to upasanà on Paramātman as the Supreme 
Goal, they are considered very dear to the Lord."? 

Madhva also takes a similar view. Dharma means Lord Visņu 
(dhārakatvāt dharma). Whatever contributes to His upasana is 
dharmyam. Amrtam means what destroys death, decay and other 
aspects of transmigratory life. Dharmyāmrtam signifies the means 
leading to the Lord and immortality. Thus bhagavad-upāsanā is of 
greater importance than aksaropasana (taken as meditation on 
Goddess, acc. to M). 

From the foregoing analytical and critical study of the twelfth 
adhyaya, it may be observed that the second satka, of which the 
present chapter is the concluding one, presents the theory of bhakti 
or bhakti-yoga as the direct means of attaining Paramātman. 
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CHAPTER 13 


The Theory of Ksetra and Ksetrajna 


rā thirteenth adhyāja is titled ksetra-ksetrajna vibhaga yoga or 
the theory of the distinction between the field and the knower 
of the field. This actually constitutes the first chapter of the third 
hexad (satha) of the Bhagavadgītā comprising a group of six 
chapters. Regarding the scope and subject-matter of this hexad as 
related to the first and second, there is some difference of opinion 
among the three commentators. According to the followers of 
Sarnkara, the first and second hexad deal with the import of the 
term "Thou" and “That” respectively, whereas the third hexad is 
concerned with determining the fuller import of the Upanisadic 
text “That thou art” (taltvamasi) as a whole. Sarnkara, however, in 
his preface to the thirteenth adhyayastates that the seventh adhyaya 
refers to the two aspects of God viz., apara prakrti or the cosmic 
matter consisting of three guņas and para prakrti or the jzvātman 
which is essentially the Īsvara or God. The present adhyaya is 
intended to determine the nature of God who possesses these two 
aspects. : 
According to Madhva, the third satka is in the form of a review 
of the preceding two. The present adhyaya is a condensed and 
coordinated exposition of some of the main topics dealt with in 
the earlier adhyayas, such as aparoksajūāna elucidated in the first 
six adhyayas, the object of this knowledge viz., the Supreme Lord 
and His glory, the nature of ksetra (cosmic matter) and the jīvas. 
Ramanuja offers a different explanation regarding the xus ga? 


the preface to this adhyaya, he points out t? t he 
NM and jnana-yoga whose aim is the realization of the 


true nature of the self (atmavalokana). This subserves aS, e 
yoga or the loving meditation on Paramatman by means RE ic 

the Supreme Goal is attained. The second group of six C Bee 
ith the nature of the Supreme Being and also ti- 


irectly deals w! 3 : i 
schen hexad reexamines the topics dealt in the preceding 
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higher Brahman and as the Supreme Goal. Such devotees are very 
dear to Lord Krsna. On this interpretation, the knowledge of the 
Supreme Reality as means of liberation is given greater importance 
than the meditation on Paramatman (bhakti-yoga) as the direct means 
of liberation. But the main objective of this adhyāya is to establish 
that the devoted meditation on Paramātmanis of greater importance 
than the meditation on aksara taken as jīvātman. Rāmānuja 
therefore interprets dharmyamrtamto mean virtuous duty (sādhana) 
which is like amrta since it secures immortality (dharmyam ca amrtam 
ca iti dharmyāmrtam). This is bhakti-yoga as conveyed in the opening 
verse which states; 

"Those who resort to upasand on Paramātman as the Supreme 
Goal, they are considered very dear to the Lord." 

Madhva also takes a similar view. Dharma means Lord Visnu 
(dhārakatvāt dharma). Whatever contributes to His upāsanā is 
dharmyam. Amrtam means what destroys death, decay and other 
aspects of transmigratory life. Dharmyamrtam signifies the means 
leading to the Lord and immortality. Thus bhagavad-upasana is of 
greater importance than aksaropasana (taken as meditation on 
Goddess, acc. to M). 

From the foregoing analytical and critical study of the twelfth 
adhyaya, it may be observed that the second satka, of which the 
present chapter is the concluding one, presents the theory of bhakti 
or bhakti-yoga as the direct means of attaining Paramātman. 
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CHAPTER 13 


The Theory of Ksetra and Ksetrajna 


Jd thirteenth adhyaya is titled hsetra-ksetrajna vibhaga yoga or 
the theory of the distinction between the field and the knower 
of the field. This actually constitutes the first chapter of the third 
hexad (satka) of the Bhagavadgita comprising a group of six 
chapters. Regarding the scope and subject-matter of this hexad as 
related to the first and second, there is some difference of opinion 
among the three commentators. According to the followers of 
Šarnkara, the first and second hexad deal with the import of the 
term “Thou” and “That” respectively, whereas the third hexad is 
concerned with determining the fuller import of the Upanisadic 
text “That thou art” (tattvamasi) as a whole. Sarnkara, however, in 
his preface to the thirteenth adhyaya states that the seventh adhyaya 
refers to the two aspects of God viz., apara prakrti ov the cosmic 
matter consisting of three gunas and para prakrti or the jivatman 
which is essentially the Īsvara or God. The present adhyaya is 
intended to determine the nature of God who possesses these two 
aspects. 

According to Madhva, the third satka is in the form of a review 
of the preceding two. The present adhyaya is a condensed and 
coordinated exposition of some of the main topics dealt with in 
the earlier adhyayas, such as aparoksajnana elucidated in the first 


six adhyayas, the object of this knowledge Viz., the Supreme Lord 


and His glory, the nature of ksetra (cosmic matter) and the j?vas. 
ding the scope and 


Ramanuja offers a different explanation regar 2 
subject-matter of the third hexad and also the present adhyaya. In 


the preface to this adhyaya, he points out that the first hexad p 
with karma-yoga and jñānayogt whose aim 1s the realization ci E. 
true nature of the self (ūtmāvalokana). This subserves the x i 
yoga or the loving meditation on Paramātman by po A w pn 
the Supreme Goal is attained. The second group 9 six chapters 

e Supreme Being and also bhakti- 


directly deals with the nature of th g i 
yoga. The third hexad reexamines the topics dealtin the preceding 
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hexads viz., prahrti, purusa, Paramātman, karma, jnana, and bhakti 
with a view to determining their distinctive nature. This explanation 
provides a well-connected and meaningful unity for the entire 
philosophical teachings of the Grtā. 

The commentators are agreed that the present adhydya, as its 
title suggests, deals specifically with the discussion of the distinctive 
nature of ksetra or the field and ksetrajra or the knower of the field, 
though they widely differ in their views regarding the fuller import 
of the two terms. The first verse offers a definition of these-terms. 
Thus says Lord Krsna: 


idam šarīram kaunteya ksetram ity abhidhīyate 

etad yo vetti tam prāhuh ksetrajna iti tadvidah. XIII.l 

The general meaning of the verse is: ‘O son of Kunti (Arjuna), 
this body is called the field (ksetra). He who knows it is called the 
knower of the field (ksetrajūa), by those who have the knowledge 
of this (the true nature of the body and self).” 


The body is regarded as ksetra since it serves as the media for 
experiencing the pleasure and pain by the soul. Sarhkara says that 
it is so called because it is protected (tra) against injury (ksata) or 
because it perishes (ksi) and wastes away (ksa), or because the results 
of actions get fulfilled in the body as in a field (ksetra). The self is 
called ksetrajna since as a conscious principle it knows the body. 
According to Rāmānuja, the fact that the self knows the body 
establishes that the sentient self as the knower is different from the 
non-sentient body, just as in the judgement "I know the pot,” the 
principle "I" asthe knower is different from the pot as the object of 
knowledge. 2 

While both Samkara and Ramanuja take the word ksetrajna as 
the individual self, Madhva interprets ksetrajna as Paramātman and 
ksetra as the cosmic universe. But this view would not be tenable if 
we consider the subsequent verses which bring out the fuller 


implications of these terms and in particular the relation of ksetra 
and ksetrajna to Paramātman. à 


The second verse reads: 


ksetrajnam cā'pi mam viddhi Sarvaksetresu bharata 

ksetra ksetrajnayor jnanam yat taj jnanam matam mama. XIII.2 

O Arjuna, know Me also as the knower of the field in all the 
fields (and also the field, acc. to R). That knowledge regarding 
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the field and the knower of the field is Voted by Meas true 
knowledge. 


This is an important verse which speaks about the relation of 
ksetrajūa to Paramātman and it is interpreted differently by Samkara 
and Ramanuja. Sarhkara construes this verse in favour of the identity 
of jivas and Brahman, whereas Rāmānuja takes the verse to convey 
the idea of immanence of Paramātman in all the jzvas and also the 
cosmic matter, as the Indwelling Self and thereby establish the 
organic relationship between the two. The crucial statement in the 
verse is: ksetrajītam cà'pi mam viddhi sarvaksetresu. It means, acc. to S, 
know Me (Paramātman) as the knower of the field (Asetrajva) in all 
the fields (sarvaksetresu). The implication of this, acc. to S, is that 
the Supreme God is the same as the ksetrajīta or the knower of the 
field existing in all the bodies. That is, the one Paramatman who is 
undifferentiated has become diversified as many ksetrajnas due to 
the limiting adjuncts in the form of many ksetras or bodies and 
antahkaranas. With the removal of the limiting adjuncts, the ksetrajna 
or jīva becomes the Paramatman. Šarhkara defends this explanation 
with elaborate arguments based on the doctrine of avidya due to 
which one Brahman becomes many being conditioned by several 
limiting adjuncts, just as the one all-pervasive ether (akasa) appears 
as many due to the limiting adjuncts in the form of several 
receptacles. The soundness of this theory depends on the tenability 
of the doctrine of avidyā as conceived by Samkara. Both acc. to R 
and M, the Gita does not support the theory of avidyā. According 
to the Gita, jivasare eternal and they are different from eigen , 

Rāmānuja therefore interprets the statement "ksetrajnam cā'pi 
mam viddhi" in a different way. The expression “ksetrajham mam 
viddhi” does not mean that Paramatman denoted by mam is the same 
the two ontological entities of different 
nature cannot be identical. It therefore conveys the idea that 
jivatman who abides in different bodies as the knower (jūātā) is 
ensouled by Paramātman, the word mam being interpreted as 
madātmakam. The conjunction afi ca along with ksetrajna implies 
also ksetra or the field, which is ensouled by Paramatman. This 
interpretation is justified on the basis of the NETS maa 
of the Brhadáranyaka Upanisad which declares ibas dead ee 
abides in all non-sentient and sentient entities as the antaryamin or 
Inner Controller. The Gita also supports this theory. Thus says the 


as jivatman (ksetrajna) since 
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Gītā: aham ātmā gudākeša sarva bhütasayasthital? —"l am the Self, 
dwelling in the hearts of all beings." 

Madhva however differs from both Sarnkara and Rāmānuja. As 
explained in his Gītā-tātparya, the words ksetra and ksetrajna are not 
to be understood in the narrow sense of body and soul. But on the 
contrary, ksetra refers to the entire field of prakrti or the primordial 
cosmic matter and ksetrajūa denotes the Supreme Being. “Ksetrajnam 
ca mam viddhi” should therefore mean, acc. to Madhva, “Know Me 
as the Supreme Being abiding in all fields” (ksetrajnam mam 
sarvaksetresu sthitatvena viddhi). The justification for taking this view 
is that the later verse speaks of His prabhava or greatness as one 
who controls and regulates the entire cosmos as is conveyed by the 
statement "sa ca yo yat prabhavasca.” Madhva also quotes a few Smrti 
texts in which Visnu is designated as ksetrajna (ksetrajno bhagavan 
Visnuh na hy anyah ksetra manyase) . 

The word ksetrajūa can also mean the Supreme Being. But with 
reference to the opening verse in which it is defined as the knower 
of ksetra or body, it cannot be said that in the second verse it bears 
a different meaning as Paramātman. The meaning of the word 
should be consistently the same in both the verses. Besides, the 
word mam referring to Paramātman, which stands in apposition to 
ksetrajna with a conjunction api ca should have some significance. 
Either the two terms ksetrajna and mam standing in apposition 
(samānādhikaraņa) should mean that the two are identical, as 
Samkara interprets, or they are one in the sense of organic unity, 
similar to the body as related to the soul, as Ramanuja maintains. 
The view of Sarnkara in favour of absolute identity is not sustainable, 
since two distinct ontological entities of different characteristics 
cannot be identical. Besides, the doctrine of avidyā adopted to 
explain the one Reality becoming many, is not warranted either by 
the Gita or the Upanisads. The other plausible explanation is to 
interpret this statement to mean that the ksetrajnas are ensouled by 
P io AME Meee) and admit that the two are one as 

ME a The on of Sop 

; 4 een jīva and Brahman is fully 

supported by the Antaryami Brāhmaņa. 
E UD S of ie tore 
A g adopted by Rāmānuja for these 


two terms as body and soul respectively and í 
not th 
(prakrtī) and the Supreme Lord, as n Set em ipu: matter 
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The Lord says: 


tat hsetram yac ca yadrh ca yadvikāri yatašca yat 

sa ca yo yatprabhavasca tal samāsena me $rpu.  XHI.3 

Hear briefly from Me, what the field is, what its nature is, what 
its modifications are, whence itis (what purpose it serves acc. to 
R), what the knower of the field is and what its powers are. 


According to Madhya, yatasca yat means "by which it (ksetra) is 
impelled to act," sa ca yo means: "He who is the prime mover of all 
activity.” By adopting this meaning he interprets ksetrajna as God. 
But these words are also applicable to the ksetrajūa or the individual 
self, as both S and R explain. Sa ca means the self as the knower of 
the body (sa ca hsetrajnah) , yah means of what nature (yatsvarupah), 
yatprabhāvah ca means what its powers are (ye ca asya prabhavah.") 

The Gītā further states: 


rsibhir bahudha gītam chandobhir vividhaih prthak 
brahmasūtrapadaišcai"va hetumadbhir viniscitaih.  XIII.4 

This has been sung by sages in many ways and distinctively in 
various hymns of the Veda; and also in well-reasoned and 
conclusive words of the Brahmasutras. 


In explaining this verse Ramanuja quotes a few statements drawn 
from the Visnupurana, the Mahabharata, the Upanisads and also 
the relevant Vedāntasūtras which describe distinctively the nature 
of the body (ksetra) and the individual self (kselrajna) and also their 
relation to Paramātman. The following statement of the Mahabharata 


is worth taking note of: 


indriyāņi mano buddhih satvam tejo balam dhrtih 

Vasudevatmakany āhuh ksetram ksetrajīta eva ca.” s 

They (the sages) state that the senses, mands, buddhi, vigour, 

splendour strength, courage, both ksetra and ksetrajna have 

Vāsudeva for their Self. 

This verse supports Rāmānuja's view that ksetra and ksetrajna s 
both ensouled by Paramatman. In this verse ksetrajña means the 


individual self and not the Supreme Being. _ 
Regarding the nature of the ksetra, the Gita states at the pes 
is the outcome of five gross elements viz., earth, water, Me M 
o 
ether and other evolutes (tativas) of m 


prakrti or the prt cost 
matter viz., the ahamkara, buddhi and avyakta, the eleven FOEDE 
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and the five objects of the senses (sound, touch, colour, taste, and 
odour) all belong to the body. Thus, it is stated: 


mahābhīūtany ahamkaro buddhir avyaktam eva ca 
indriyāņi dasai’kam ca panca ce indriyagocarāh. XIIL5 


These constituents of the field (ksetra) correspond to the twenty- 
four principles of the Sarnkhya system. Both the material and mental 
principles are objective, according to Indian psychology and hence 
they are all regarded as the factors or principles constituting the 
ksetra or body. 

The mental traits such as desire (iccha), aversion (dvesa), pleasure 
and pain are treated as belonging to the ksetra since they arise on 
account of the association of the self with the body. These are 
considered as the modifications of the body. 


iccha dvesah sukham duhkham samghatas cetanādhrtih 

etat ksetram samāsena savikāram udāhrtam. XIIL.6 

Desire and aversion, pleasure and pain, the aggregate (body and 
organs) which serve as the basis (adhrtih) , this in brief is described 
as the body together with its modifications. 


Sarnkara reads the word adhrtih as dhrtih and means by it, 
fortitude. Madhya also takes it as dhrtih. Ramanuja reads it as ādhrtih 
which means ādhāra or basis, which is more appropriate in the 
present context. 

The Gita enumerates several qualities or ethical virtues which 
arise as a result of the association of the self with the body. These 


are to be cultivated for developing self-knowledge (atmajnana). 
These are mentioned in vv.7-11. 


amanitvam adambhituam ahimsa ksāntir arjavam 

acaryopasanam šaucam sthainjam atmavinigrahah.  XUI.7 
Humility, absence of ostentation, non-injury, patience, up- 
rightness, adoration of the preceptor, purity, steadfastness and 
self-control. 

indriyarthesu vairagyam anahamkāra eva ca 

janmamrtyu jaravyadhi duhkhadosanudarsanam. XIII.8 
Indifference to the objects of the sense, absence of egotism, the 
awareness of the evil of birth, death, old age, sickness, and pain. 
asaktir anabhisvangah putradāragrhādisu 

nityam ca samacittatuam istánistopapattisu. XIII.9 
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Non-attachment, absence of excessive clinging to son, wife, home 
and the like and a constant equal-mindedness to all desirable 
and undesirable happenings. 


mayi ca’ nanyayogena bhaktir avyabhicāriņī 

viviktadesasevituam aratir janasamsadi. XIIL.10 

Unswerving devotion directed to Me (God) with whole-hearted 
discipline, resort to solitary places and dislike to a crowd of 
people. 


adhyātma jnana-nityatvam tattuajnanartha-darsanam 

etaj jūānam iti proktam ajnanam yad ato’ nyatha. XIII.11 

Constant contemplation on the knowledge pertaining to the self 

and insight into the knowledge of Reality. All this is said to be 

the knowledge (being the means of knowledge); what is contrary 

to it is ajūāna. 

Lord Krsna next proceeds to describe that which is to be known 
(jūeyam). 

jūeyam yat tat pravaksyami yaj jnatva amrtam aínute. XII.12 

I will describe that which is to be known, by knowing which one 

attains the immortality. 


What does the word jneyam stand for? There is some difference 
of opinion among the commentators regarding this. The nextseven 
verses (12-18) provide a description of jneyamand on the basis of it, 
Šarhkara takes the term to imply Para Brahman or the Supreme 
Being. As will be seen presently, the words used to describe it are 
applicable to Brahman. According to Madhva, the term jüeyaristands 
for ksetrajīa referred to in the opening verse which is Faramatman 
since it is described in the earlier verse (XIII.3) as “sa ca yat 
prabhavasca.” Rāmānuja, on the contrary, takes the term jūejamas 
the individual self (jūvātman) designatedas ksetrajfia in the opening 
verse. This view is justified since this adhyayais primarily concerne 
with the discussion of the nature of the body (ksetra) and the 
individual self (ksetrajna) and not about Ivara. As will be eem 
presently, the description of jneyam in the w.1217 also supports it. 

The following is the description of the jngam™ 
asad ucyate. XIII.12 
hma which is without a 
either existent 


anádimatparamabrahma na sat tan na 
It means acc. to S, ‘It is paramabra! qus 
beginning (anadimat) and which is said to be 
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nor non-existent. It is neither sat nor asatsince itis not an object 
of knowledge but to be conceived by negation of all attributes.' 


Madhva also interprets the verse in favour of Brahman. The word 
anádimatis understood as a Being devoid of body, organs, qualities 
or activities which all have a beginning." Na sat na asat implies that 
itis other than mūrta and amürta forms (murtāmūrta vyatītatvāt na 
sannaivasaducyate) . 

In the context of the teaching about the nature of the ksetra and 
ksetrajūa or body and soul, it may not be appropriate to bring in 
the concept of Brahman. Rāmānuja, therefore, takes the word 
brahma to mean jīvātman, which is regarded as ksetrajna. If jneya in 
the verse refers to pratyagatma-svarupa or nature of the individual 
self, its description in the verse should also conform to it. 

'The compound word anadimatparamabrahma is therefore read 
by Rāmānuja as anādi matparama brahma. Grammatically anadimat 
as one word is defective.The affix mat is not therefore to be added 
to anādi. Anādi as a separate word means that which has no 
beginning. Matparama means having Me as the Supreme Lord (aham 
paro yasya tad matparama) . Brahma means jrvatma. This interp retation 
is contextually justified. Besides, it is in conformity with the earlier 
teaching of the Gitastating that jīvais the para prakrti of Paramātman 
(itastu anyam prakrtim viddhi me param jrvabhutam). The word brahma 
also means jīva. According to the Antaryami Brahmana, jiva is 
regarded as the $arzra or the body of Isvara in the sense that it is 
sustained and controlled by Him. 

As regards the description that itis neither satnor asat, the terms 
sat and asat are often used in the Upanisads to denote Brahman. 
When Brahman is associated with the unmanifest universe prior to 
the state of creation, it is called asat. Thus says the Chandogya 

Upanisad: asadvà idamagra asit. The same Brahman, prior to the 
state of creation is also called sat (sadeva idamagra āsīt). Since the 


jtvain its true form is devoid of such states, it is said that itis neither 
satnor asat. F 


The next verse reads: 


sarvatah panipadam tat sarvatoksi širomukham 
sarvatah $rutimal loke sarvam avrtya tisthati. XYIL13 
With its hand and feet everywhere, with eyes ds 
all sides, with ears on all sides, S 
in the universe. 


LEW heads and faces on 
it exists encompassing all things 
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, This description no doubt fits well with the interpretation of 
Samkara and Madhva in favour of Paramātman. According to 
Šarhkara, this refers to ksetrajna or the knower who is the Brahman 
as conditioned by limiting adjuncts (upadhi) caused by avidyā. But 
Rāmānuja in conformity with the meaning adopted for ksetrajna as 
individual self, interprets the present verse in favour of jiva in its 
liberated state (muktatma) which according to the Upanisad, is 
capable of performing the task of hands and feet through its 
samkalpa in the state of mukti, as stated in the Vedantasütra! based 
on the Chāndogya Upanisad which mentions the activities of jīva in 
the state of mukti (pratyagatma api parisuddhasya . . . sarvatah pāņi- 
padadikarya kartrtvam $ruti-siddham eva). 

In a similar strain, the Gītā describes the jneya or the principle 
to be known in paradoxical terms: Thus it says: "It has the qualities 
of all the senses and yet it is without senses, unattached and yet 
supporting all, devoid of gunas and yet enjoying them. It is without ' 
and within all beings, it is unmoving and yet moving. It is too subtle 
to be known. It is far away and yet it is near. It is undivided and yet 
remains as if divided among beings." (XIII.14-16). 

As these statements can be interpreted in favour of Paramatman, 
as Sarnkara explains on the basis of the theory of two forms of 
Brahman—one as absolutely undifferentiated Being and the same 
Brahman as conditioned by upadhis. All the attributes are super- 
imposed on Brahman due to ajūāna. For Madhva who does not 
accept the theory of two Brahmans and the theory of. adhyaropa, all 
these array of contradictory qualities can exist in Paramatman who 
is gunapurna and free from defilements. Ramanuja interprets these 
verses in favour of jzvātman or ksetrajna consistent with the main 
subject-matter of this adhyaya, as evidenced in the opening verses. 
The subsequent verse (XIII.18) which sums up the teachings aree 
‘the ksetra and ksetrajna also substantiates It. Thus says Lord Krsna: 
jneyam co’ ktam samasatah; 


iti ksetram tathā jūānam j . 
Thus the field (ksetram), also knowledge of the self, the object of 


knowledge (jūeyam) have been briefly described. 


The implication of this verse, as explained by Ràm eue: is pee 
the nature of the field and its modifications are covere y 4 
Jūāna or the means of acquiring the knee d RED ca : 

, 3 Ā M KĀ 
the cultivation of virtues IS dealt in vv. 7-11. d iet 


the jneyam, which according to the description 
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are applicable to ksetrajna or the knower of the field (jīvātman). In 
view of these facts, the word jīteyar does not denote God, as 
interpreted by Sarnkara and Madhva. 

After stating the nature of the ksetra and ksetrajna, Lord refers to 
the prakrti and purusa. The prakrti here denotes the primordial 
cosmic matter and purusa, the individual self, both of which are 
described in an earlier adhyaya as two forms of Paramātman known 
as apara prakrti and para prakrti respectively (VII.4-5). These two 
terms correspond to ksetra and ksetrajna. The purpose of mentioning 
prakrti and purusa in the present context is to explain how the 
physical activities and mental experiences of an individual take place 
as a result of the association of the soul with a physical body. Only 
an embodied soul can function as an agent of action (kartā) and 
also experience sukha and duhkha (bhoktā). These points are 
conveyed in the following verses (XIII.19-23): 


prakrtim purusam cai'va viddhy anadi ubhau api 

vikārāms ca gunamá cai'va viddhi prakrti-sambhavan. XIII.19 
Know that both prakrtiand purusa (self) are beginningless. Know 
that all modifications as also the qualities are born of prakrüi. 


The reason for regarding both prakrti and purusa as anadi is to 
emphasize the fact that the association of the soul with the body, 
which is bondage (samsāra) has no beginning but it has an end, 
when the soul is liberated from it. The vikara or modifications refer 
to the mental states such as desire, happiness, sorrow and attach- 
ment which are born of prakrti in the sense that these arise as a 


result of the soul's association with the body. In a specific way Lord 
Krsna says: 


kanya karama-kartrtve hetuh prakrtir ucyate 
purusah sukha-duhkhandrn bhoktrtve hetur ucjate. XIII.20 
The prakņtiis said to be the cause of agency to the body (karya) 


and sense organs (karana). The self is said to be the cause of 
experiencing pleasure and pain. : 


; Karya means the body and karanameans the eleven sense organs 
including mind. The prakrti (the body) is considered to be the cause 
of the jtva's functioning as the agent of action (kartrtva) only when 
it is controlled by the self (purusadhisthita). The purusa or self as 
associated with the body (prakrii samsrstah purusah) is the cause of 
the experience in the form of pleasure and pain. This is made 
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explicit in the subsequent verse which reads: 


purusah prakrtistho hi bhunkte prakrtijan gunan. XIII.21 
The self seated in the prakrti (the body) experiences the guņas 
born of prahrti. 


The gunasrefer to the happiness, pain, etc., which are the effects 
of the saitva, rajas and tamas. 

The cause of the association of the self with the prakrti, according 
to the Gita, is the attachment of the individual to the guņas which 
are responsible for good and bad lives. Thus it is stated: 


kāraņam gunasangosya sadasad yoni janmasu. XIII.21 
Attachment to the gunas is the cause of birth in the good and 
evil wombs. 


The souls abiding in different kinds of bodies of living beings 
become attached to the happiness, pain, etc., resulting from the 
qualities—sattva, rajas and (amas associated with the respective 
bodies. Hence the soul performs the virtuous and sinful deeds 
constituting the means of happiness and suffering. In order to 
experience the fruits of the good and evil deeds, it is born again in 
good and evil wombs. This accounts for the transmigration of the 
soul through several births and deaths in accordance with the good 
or bad deeds performed in earlier lives. With the realization of the 
true nature of the self by cultivating the virtues which are conducive 
to the knowledge of the self, the soul becomes liberated. 

In this connection, the nature of the jiva in relation to the body 
is brought out in a specific way: 


upadrastà numantā ca bhartā-bhoktā mahešvarah 

paramatme’ ti cā'p) ukto dehe'smin purusah parah. XIII.22 

The self in the body is called spectator (witness), the approver, 
the supporter, the experiencer, the Great Lord and also the 


Supreme Self. 
be it such as bharta, mahesvarah, 


Paramātmā, etc., convey the idea of Paramātman. ln fact both 
Šarnkara and Madhva construe the verse in favour of Paramatman. 
This explanation is sustainable for Sarnkara since according to him, 
the knower of the field (ja) is not different from the Supreme 
Lord (ksetrajnesvaryoh bheda anabhyupagamat gua DE Eon sy is 
not so for Madhva. Jīva is different from Īsvara. Nevertheless, 


The terms used to descri 
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Madhya regards the ksetrajūa mentioned in this adhyaya as no other 
being than Paramātman (ksetrajno bhagavan Visnur na hyanyah ksetra- 
maūjasā).* But as we have already observed, the Gītā does not say 
that ksetrajīa is Paramatman. It denotes only jīvātman which is 
different from Paramatman. Rāmānuja therefore interprets the 
present verse in favour jzvātman which abides in the body as parah- 
purusah or the highest self (highest as compared to the body and 
mind). It is described as upadrastā and anumanta since it prompts 
the body as it pleases and approves of its actions. As it supports it 
and enjoys the pleasure and pain, itis regarded as bharta and bhoktā. 
It is regarded as Mahesvara and Paramātmā, in the sense that it 
possesses the capacity to control and rule the body and mind. 
That the subject matter of this adhyayais mainly concerned with 
the teaching of the distinctive nature of body (Asetra) and soul 
(ksetrajna) becomes evident from the following verse which speaks 
about the goal to be attained by the discriminatory knowledge. 


ya evam vetti purusam prakrtim ca guņaih saha 

sarvatha vartamāno'pi na ca bhūyo abhijāyate. XIII.23 

He who thus understands the self (purusa) and prakrti with the 
guņas, is not born again, in whatever state he may be placed (in 
whatever way he may live, according to S). 


According to Samkara, the knowledge of purusais the realization 
that the jēva (individual soul) is the same as Paramatman. Such an 
explanation is advanced in order to justify the liberation from 
bondage which is due to the ignorance of the true nature of the 
self. This is based on the assumption that ksetrajña is the same as 
Isvara as conveyed by the statement “ksetrajnam ca "pi mam viddhi," 
as interpreted by Sarnkara. But as we have observed earlier, this is 
not the case, According to the Gita, ksetrajnaas the individual self is 
different from Isvara, though it is ensouled by the latter. According 
to Madhva, purusa denotes both jīva and Paramātman (purusam 
prakrtim ca itt jivesvarau sahaiva ucyate). In an earlier verse referring 
to purusa as bhokta, purusa is taken as jivàtman only. It does not 
therefore seem appropriate to take purusa in the present verse as 
also svara. i 
à; In conformity with the subject matter of the adhyayaas indicated 
in the opening verse and also the subsequent teachings, the present 
verse speaks of the discriminatory knowledge of boram and body 
which is helpful to the realization of the self (jīvātman). 
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The subsequent verse which speaks of the three pathways— 
dhyana, jūāna and karma by means of which atman is visualized, 
confirms that that subject matter of this adhyaya is Jīvātman. The 
relevant verse reads: 


dhyānena ātmani pasyanti kecid ātmānam ātmanā; anye sāmkhyena 
yogena karma-yogena ca’ pare. XII.24 

By meditation some perceive the self in the self (body or mind); 
others by the path of knowledge and still others by the path of 
works. The word ātmānam which is the object of the vision is 
obviously jīvātman. The second word ātmani means the body or 
mind in which the self abides. The third word ātmanā means 
through mind. Madhva takes the word atmánam as Paramatman 
but contextually itis more appropriate to interpret itas jevatman. 


The Gītā also points out that all beings in the universe, whether 


itis moving or unmoving, are born out of the union of the ksetra 


and ksetrajna. Thus says the Lord: 


yāvat samjayate kincit sattvarh sthāvara jangamam 
ksetra-ksetrajna samyogat tad viddhi bharatarsabha. XIII.26 
Whatever being is born, moving or unmoving (stationary), know, 
O Arjuna, that it is sprung throug 
the knower of the field. 


h the union of the field and 


In the context of the knowledge of the true nature of ksetra and 
ksetrajna and the need for securing liberation from bondage, the 
term ksetra should naturally denote the body and ksetrajna, jrvātman, 
sho is the knower of the field. While Sarhkara admits it, he takes 
the ksetrajna as the true Self which is essentially Brahman and that 
itisthe pure subject, whereas ksetra as body is the object. The subject 
and object being of different nature and mutually opposed, the 
combination or union of the two mentioned in the verse, is due to 
the superimposition (adhyasa) of the character of the one on the 
other, similar to the superimposition of the silver on the shell. 
Though this explanation may be justified on the basis of the Advaita 
doctrine of adhyasa, it is open to dispute whether such a doctrine is 


ted by the Gita. 3 i 
UT ^ the contrary, takes the term ksetrain the m sense 
akrti Šrī) which includes both jiva and matter, 

as cetana prakrit (Goddess n) mA A 


jnai ho 
whereas ksetrajña is the Supreme Lord w | 
The a creates all beings through the media of cetana 
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prakrti. This may be justified on the basis of Madhva's theology but 
there is no mention of the concept of Sri or Goddess in the Gita. 
Ksetra and ksetrajūa, according to the explanation provided in the 
opening verses of this adhyaya, refer only to the body and soul. The 
delusion of the body as the soul (dehātma bhrama) caused by avidyā 
or ignorance is the cause of bondage. It is only with the dis- 
criminating knowledge of ksetra and ksetrajna that it is possible to 
overcome the ajžāna leading to the liberation of the soul from 
bondage. This is the explanation offered by Ramanuja and 
contextually, it is justified. 
This view also finds support in the subsequent verses (28-34) , 

which deal with the contemplation of the distinctive character of 
the self as different from the body. 


samam sarvesu bhitesu tisthantam paramesvaram 

vinasyatsu avinasyantam yah pasyati sa pašyati. XI11.27 

He who sees the Supreme Ruler (jtvdtman acc. to R) dwelling 
alike (equally acc. to S), in all bodies and never perishing when 
they perish, he verily sees. 


Another verse says: 


samam pasyan hi sarvatra samavasthitam 1$varam 
na hinasty ātmanā' tmānam tato yàti param gatim. XIII.28 
For, seeing the ruler (self) abiding alike in every place, he does 


not injure the self by the self (mind) and then he reaches the 
highest goal. 


All these verses are construed by Sarhkara in favour of the 
Supreme Lord (Īsvara) who is the same in all beings. Madhva also 
Interprets them in favour of Īsvara who is the Supreme Ruler of 
both prakti and. purusa (jūvas). The interpretation of Sarhkara is 
not sustainable since the Gītā does not speak of the identity of the 
Jiva and Brahman. As regards the view of Madhva, the terms ksetra 
and ksetrajīta do not convey all the three ontological entities—Isvara, 
purusa and prakrti. The words paramesvara (in v. 27), brahma (in 
v. 30) can also mean jwatman as we have explained earlier. Hence 
these verses are to be taken as referring to the jīva. 

i The concluding verse of the adhyaya also emphasizes the 
importance of the knowledge of the true nature of ksetra as body 


and hsetrajna as jzvātman for the purpose of attaining liberation. 
Thus, it is stated: 
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ksetraksetrajītayor evam antaram jūānacaksusā 
bhūta-prakrti-moksam ca ye vidur yanti te param. XIII.34 

Those who thus discern with the eye of wisdom (discrimination) 
the difference between the field or the body (ksetra) and the 
knower of the field or jiva (ksetrajūa) and the means of liberation 
from the prakrti, they attain the Supreme. 


The para means for Sarnkara the Supreme Brahman,which is 
attained by the realization of the jīva as Brahman. But this theory 
of identity is not warranted by the Gītā. The view that Paramatman 
is attained, as Madhva interprets, does not also appear to be 
satisfactory since the mere knowledge of the true nature of the 
body and jīvātman does not directly lead to the attainment of 
Paramātman unless Rsetrajfia or jīvātmanis taken as Īsvara. Rāmānuja 
therefore interprets the term parama as jivatman, which appears 
relevant in the context of the knowledge of ksetra and ksetrajna as 
body and soul. 
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CHAPTER 14 


The Theory of Three Gunas 


HE fourteenth adhyāya is generally named Gunatraya-vibhaga- 
s] ees or the theory of the differentiation of the three gunas. It 
deals mainly with the exposition of the three gunas or modes of 
prakrti viz., sattva, rajas and tamas, the manner in which they bind 
an individual and the means of overcoming their influence. This 
subject is closely related to the theory of ksetra and ksetrajna discussed 
in the preceding chapter and its knowledge is considered useful to 
understand the nature of human bondage and the means for the 
redemption from them. 
Considering its importance, Lord Krsna tells Arjuna that it is 
the most important piece of knowledge which leads to the 
attainment of a higher state. Thus He says: 


parama bhùya pravaksyāmi jūānānām jūānamuttamam 

Jaj jnatva munayah sarve param siddhim ito gatah. XIV.1 

I shall again explain to you (another kind of) knowledge which 
is the best of all knowledge, by knowing which all sages have 
attained highest perfection from this sphere of bondage. 


The Lord further extols this knowledge: 


idam jūānam upasirtya mama sadharmyam agatah 
sarge pi no pajayante pralaye na vyathayanti ca. XIV.2 
Having resorted to this knowledge and attaining a status similar 


to Mine, they are not born at the time of creation, nor do they 
suffer at the time of dissolution. 


By way of extolling the knowledge of the guņas, mention is made 
of the nature of the attainment in terms of sadharmya. What does 
sadharmya imply? Sarnkara means by it the identity of the Supreme 
Being (matsvarūpatā), since according to him the Gita does not 
advocate the knower of the field (jtvātman) as different from Isvara. 
But as we have observed in the preceding chapter, ksetrajna is not 
identical with /svara. The word sadharmya normally means similarity 
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in respect of attributes (samāna-dharmalā). Rāmānuja therefore 
means by sadharmya, a status similar to that of Īsvara (matsāmyam). 

Before stating the nature of the gunas, which cause bondage, 
Lord Krsna explains briefly the origin of the different species of 
living beings. 


mama yonir mahad-brahma tasmin garbham dadhamyaham 
sambhavah sarvabhūtānām tato bhavati bhārata. XIV.3 

Great brahma (prahrti) is my womb; in that I lay the germ (seed) 
and from that, O Arjuna, emanate all beings. 


sarva yonisu kaunteya mūrtayah sambhavanti yah 

tāsāń brahma mahad-yonir aham bijapradah pita. XIV.4 
Whatever forms (beings) are born, in any wombs (species of 
living beings), O Arjuna, of them prakrtz is the womb (the main 
source) and J am the father who sows the seed (unite the soul 
with the bodies). 


According to these verses, prakrti, the primordial cosmic matter 
is the source of all living beings. It is described as mahad-brahma 


because of its being great as compared to its other evolutes such as 
das the womb in the sense that 


mahat, ahamkara, etc. It is considere 
it is the main cause or source of all the creatures. Samkara equates 
prakrti with the maya of Īsvara and it is described as aparā prakrti of 
the Lord. The sowing of the seed in it implies, acc. to S, giving 
birth to hiranyagarbha who is the cause of the birth of all beings by 


associating ksetrajna with ksetra. : 3 

According to Rāmānuja also, mahad-brahma is the non-sentient 
prakrti constituted of three qualities known 25 aparā prakrti of Īsvara, 
as stated in the Gita (VII.4-5). It is regarded as the womb (garbha) 
in the sense that it is the source of all living beings. The sowing of 
the seed in it implies that the mass of sentient souls (cetana 
punjarupam garbham) are caused to be associated with the non- 
sentient bodies (acetana prakrtya bhoga ksetra bhūtayā bhoktrvarga 
puñjabhūtām cetana prakrüm sanvyojayami ityarthah). e 

For Madhva also mahad-brahma means rakrii but this is regar ded 
as cil-prakrti or Šrītattva comprising three distinctive e viz., d 
Bhü and Durga, presiding over three gunas respective r i E id ^ 
progenitress of the universe. Mamayont means ps ue 5 ae E X 
the Lord deposits His seed (garbhadanartha yonih). This 1 


prakrti or Goddess Sri through whom the Lord causes the creation 


z 
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of the universe and all living beings. 
Regarding the nature of the guņas, Lord Krsna states: 


sattvam rajas tamas iti gunah prakrti sambhavah 

nibadhnanti mahābāho dehe dehinam avyayam. XIV.5 

Sattiva, rajas and tamas are born out of prakrti. They bind the 
immutable dweller in the body (the self). 


The gunas denote the constituent attributes or strands of prakrti. 
According to Sarhkara, the sattva, rajas and tamas are the technical 
names of the three gunas of prakrti. Being of the nature of ignorance, 
they bind the self. According to Ràmanuja, the gunas are the 
essential characteristics of prakrti and they are inherently related 
to it (svarūbānubandhinah svabhava višesāh). They are ever present 
in frakrti even in its causal state and they become apparent when 
prakrti evolves itself into mahat and other evolutes including the 
five gross physical elements. They have to be known only through 
their effects. The gunas bind the self when it is associated with the 
body. 


Regarding the nature of the sattva guna and how it binds the 
self, the Gita states: 


taira sattuvat nirmalatvāt prakāšakam anāmayam 
sukhasaūgena badhnāti Jūānasangena ca’ nagha. XIV.6 
Of these, sattva, being pure, illuminates and is free from 


morbidity (anāmayam). Yt binds, Arjuna, by attachment to 
happiness and by attachment to knowledge. 


Acc. to S, the bindin 
to happiness is to ass 
with happiness which 
crimination between su 
is a dharma of antahka 
avidyā. 

z eS adhyasa as conceived by Sarhkara is not mentioned 
ie cus ānuja therefore explains this verse differently. Sattva 
g uminous and free from morbidity, generates knowledge and 


happiness. These als 
. O cause attachment to h i d know- 
ledge. When attachment to happi ED AE 


g of the self by sattva through attachment 
ociate the self which is the pure subject 
is a dharma of an object through non-dis- 
bject and object. Similarly, knowledge which 
rana is falsely attributed to the self due to 


sequently, one is born in such bodies a 
realizing such fruits. In this manner sq 
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attachment to happiness and knowledge. 

Madhva does not offer any explanation on these verses (5-6) 
except the general statement that it describes the manner in which 
three gunas forge the chain of bondage to enable the self to take 
resort to proper means for its eradication (bandha prakaram darsayali 
sādhana anustanaya). 

Regarding the nature and function of rajo guna, the Gītā states: 


rajo rāgātmakam viddhi trsnasangasamudbhavam 

tan nibadhnāti kaunteya karma sangena dehinam.  XIV.7 

Know, O Arjuna, that rajasis of the nature of passion springing 
from thirst and attachment. It binds the embodied self with 
attachment to action. 


Raga or passion such as desire, arises from /rsnà or craving for 
objects of pleasure and sanga or attachmentis the longing for union 
with such objects. These lead to the involvement in constant action. 
Whatever actions have been begun by the self from longing for 
sensual enjoyments, they become the cause of births in bodies that 
constitute the means for experiencing such enjoyments. 

As regards the nature of tamas and its function, it is stated: 


tamas tv ajūānajam viddhi mohanam sarvadehinām 
pramādālasya-nidrābhis tan nibadhnati bharata. XIV.8 

Enow that tamas is born of ignorance (false knowledge acc. to 
R) and deludes all embodied beings. It binds, O Arjuna, by 
developing the qualities of negligence, indolence and sleep. 


Ajūānais taken by Samkara as ignorance. Acc. to R, itis erroneous 
knowledge, that is, what is other than true knowledge (viparyaya 
jūāna). Tamas being the cause of negligence, indolence and sleep, 
binds the embodied self through them. " 

The main functions of the three gunas, as stated in the Gita (v. 9) 
are: sattva generates attachment to happiness (sukha) and es to 
action (karma), whereas tamas, by veiling knowledge, generates 


attachment to negligence (pramada). 
The Gītā further points out that though all the three guņas are 


always present in the self associated with prakrtiin the form of body, 
only one or the other guna predominates. 
am bhavati bharata 


rajas tamas ca abhibhuya satto i : 
h sativam rajas tatha. 


rajah sattuam tamascaiva tama 


XIV.10 
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Sattva prevails, overpowering rajas and tamas. Rajas preponde- 
rates by prevailing over sattva and tamas. Tamas preponderates 
by prevailing over rajas and sattva. 


The Gita also explains how one can infer the predominance of a 
quality in an individual. When the light of knowledge shines 
revealing the true nature of objects through the sense organs, one 
should know that sattvais predominant (sattvam vivrddham). When 
rajas is predominant, greed, activity, undertaking of work, unrest 
and longing arise. When tamas predominates, ignorance (aprakasa), 
inactivity, negligence of duty, delusion arise. 

The Gītā points out the consequences of the predominance of 
the particular guna at the time of death. If sattua predominates in a 
person at the time of death, he will be reborn in the families of 
those who have the knowledge of the self (this is acc. to R). Acc. to 
S, he attains the taintless realms of those who know the highest. 

When one dies during the predominance of rajas, he is born 
among those who are attached to the deeds for the sake of fruits. 
Similarly, one who dies during the predominance of tamas is born 
in the wombs of the deluded (müdhayoni) or living beings lacking 
intelligence (acc. to R). In such a birth he will be incapable of 
realising any human end. 

The Gītā also describes the leading effects of these guņas. 


sattuāt samjayate jnanam rajaso lobha eva ca 

pramadamohau tamaso bhavato ajiianam eva ca. XIV.17 

From the sattva arises knowledge and from rajasgreed and from 
tamas arises both negligence and delusion as well as ignorance. 


Further in terms of the kind of life attained by the persons 
possessing these guņas, the Gītā says: 


urdhyam gacchanti satvasthā madhye tisthanti rājasah 
jaghanyagunavrttistha adho gacchanti tāmasāh.  XIV.18 
Those who are established in sattva rise upwards. Those who are 


influenced by rajas remain in the middle. And those who are 
steeped in tamas go downwards. 


s The word ūrdhva means for Sarnkara, the higher realms of the 
mum (devalokadi). According to R, going upwards implies that 
bs persons attain moksa, or liberation from bondage gradually. 

e madhya or the middle means the earthly life of human beings- 
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The adhah represents the lower forms of life such as animals, insects; 
creepers, etc. 

After stating the effects of the influence of the gunas, Lord Krsna 
teaches the way of overcoming their sway on an individual for the 
purpose of attaining the higher state. The relevant verse reads: 


na’nyam gunebhyah kartāram yada drastā anupasyati 

guņebhyašca parama vetti madbhavam so’ dhigacchati. XIV.19 
When the seer sees no other agent of action than the gunas and 
knows also that which transcends the guņas (the self, acc. to R), 
he attains My nature (madbhāva). 


The implication of this verse is explained differently by the 
commentators. According to Sarnkara, the drastà or the seer is the 
true self, that is, the pure subject devoid of kartrtva. Due to its 
association with the body, it experiences happiness or sorrow due 
to ignorance. With the realization of the true nature of the self as 
identical with Brahman, liberation takes place. The present verse 
points out that there is no other agent of action (kartāra) other 
than the gunas and when the seer realizes it as different from the 
gunas, it attains the nature of Paramatman in the sense that it is the 
very Brahman. This is the significance of madbhāva, according to 
Sarnkara. 

According to Madhva, this verse implies that the gunas themselves 
act as the modifying causes of their effects (parinamikarta). When 
the knower (drastā) realizes this fact and visualizes the Supreme 
Lord as their independent controller above the gunas (gunebhyah 
ca parama velti), he attains the status of Paramatman in the sense of 
sharing the bliss. y $ 

Sarnkara’s explanation is based on the assumption that drasta or 
the jīva is non-different from Brahman and that its pure subject 
(sāksī) devoid of kartrtva. This assumption is not tenable since 
according to the Upanisads, the Vedāntasūtra and also the Già, jiva 
and Paramütman are distinct and jiva 5 also kartā. As regards 
Madhva’s explanation, though jiva and Jsvara are admitted to be 


different, it does not accept kartrtva for the jīvain the primary sense 
of the term. 


Ramanuja offers an explanation which Sea p 
expressed in the Vedantasutra and also the Gila. AEEA with 
is jzvatman. When the va, ini nue Wu. But when 
the physical body, it is devoid of kartrtva caused by 
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itis associated with the body, it becomes the agent of action (kartā) 
by contact with the gunas springing from past karmas. When one 
perceives the self in this way, namely that in its true nature, it isnot 
the agent of action and the gunas are responsible for action, then 
it attains a status similar to that of Paramatman. The word para 
means, acc. to R, that àtman as akartā is different from gunas. 

The subsequent verse explains the nature of the higher status 
attained by jiva, as implied in the expression “madbhavam adhi 
gacchati”. 


guņān etān atītya trīn dehī deha samudbhavān 

janma mrtyu jarā duhkhair vimukto amrtam ašnute. XIV.20 
When embodied self transcends these three guņas which arise 
from the body, it is freed from birth, death, old age and pain 
and attains immortality. 


According to S, the dehzor the embodied one who is enlightened 
with spiritual knowledge and who has overcome the influence of 
the gunas which are the upadhis or the limiting adjuncts caused by 
maya, becomes in this very life free from birth, death, etc., and 
experiences immortality. 

According to R, the embodied self, by transcending the gunas 
which spring from prakrti transformed into the form of the body, 
beholds the self as different from the gunas and as of the nature of 
knowledge only. It then experiences the immortal self (atmanam 
anubhavati). This is the significance of the teaching madbhāvam 
adhigacchati. 

In response to the query made by Arjuna, Lord Krsna describes 
the marks (/inga) or the characteristics of the person who has 
eee the three guņasand also his behaviour as follows (verses 

prakasam ca pravritim ca moham eva ca pandava 

na dvesti sampravyttani na nivrttāni kanksati. XIV.22 

He neither dislikes, O Arjuna, illumination, activity and delusion 

when they arise nor longs for them when they cease. 


The illumination (knowledge), activity and delusion are the 
effects of sattva, rajas and tamas respectively. As explained by 
Rāmānuja, when they arise in regard to undesired objects other 
than the self, the person who has transcended gunas does not hate 


them. Similarly, when desired things other than the self become 
unavailable, he does not long for them. 
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udāsīnavad āsīno guņair yo na vicālyate 

guņā vartanta ity eva yo avatisthati ne’ngate. XIV.23 

He who is seated like one unconcerned, unperturbed by the 
guņas, who stays silent thinking that the guņas are at work and 
does not get involved with the effects of the guņas. 


sama duhkha-sukhah svasthah samalostāšma karcanah 

tulya priyapriyo dhīras tulya nindatma-samstutth. XIV.24 

He who regards pain and pleasure alike, who dwells in his self, 
who looks upon a clod, a stone, a piece of gold as of equal worth, 
who remains the same towards things dear and hateful (pleasant 
and unpleasant), who is wise (dhirah) , capable of discriminating 
between self and the body (prakrtyatma viveka kusalah), who 
regards both blame and praise as equal. 


manapamanayos tulyas tulyo mitrāri paksayoh 
sarvarambhaparityagi gunatitah sa ucyate. XIV.25 

He who is the same in honour and dishonour and the same to 
friends and foes, and who has abandoned all undertaking (for 
the sake of body), he is said to have transcended the guņas. 


As regards the method or means to be adopted to accomplish 
the transcendence of the gunas, Lord Krsna says: 


mam ca yo avyabhicarena bhakti-yogena sevate 

sa gunān samatityai'tan brahmabhūgāja kalpate. XIV.26 
He who serves Me with unswerving loving meditation (bhakti- 
yoga) crosses the gunas and becomes fit for the state of Brahman. 


tes that bhaktiyoga is the means to 


This verse explicitly sta r 
he gunas and thereby attain a higher 


transcend the influence of t 


state. $ 
Śamkara also acknowledges that an 


Commenting on this verse, a i 
individual, whether he be an ascetic (yati), ora man of action 
(karmī), who serves Lord Narayana residing in the hearts of all 
beings through the unswerving bhaktiyoga, transcends the gunas. 
Bhakti is loving devotion to God and that itself becomes the yoga or 
the means to get united with Paramatman nop His [E 
(bhajanam bhaktih saiva yoga matmaka yogena i 
EE um ee hatloving meditation on Paramātman 


Rāmānuja also emphasizes t e oma 
is essential for transcending the gunas si 
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reflection over the difference between guņas and jivaiman is not 
adequate for this purpose. 

Regarding the nature of the attainment described as brahma- 
bhitya, there is some difference of opinion among the commen- 
tators. 

Sarnkara takes the term brahma-bhuya as brahma-bhavana (bhuya 
meaning as bhavana), that is, to become Brahman, which is moksa. 

Madhva interprets the word brahma-bhitya as becoming beloved 
of the Supreme Lord like the cit-prakrti (Goddess Šrī), the word 
bhuya being understood as becoming (bhavaya). This verse therefore 
means (acc. to M), "One who worships Me with unswerving devotion 
overcomes the guņas and becomes fit to attain the status of 
becoming dear to Me.” 

According to Rāmānuja, brahma-bhūya means the state of 
Brahman (brahmatvaya), that is, a person who transcends the gunas 
becomes qualified for the state of Brahman. The word brahma in 
the present context is interpreted as the individual self (jzvātman). 
The verse therefore means, acc. to R, *He who worships Paramatman 
with unswerving meditation transcends the gunas and becomes fit 
to realize the true nature of jīvētman as immortal and immutable 
(yathavasthitam ātmānam amrtam auyayam prapnoti ityarthah). 

In the context of the influence of the three gunas on the em- 
bodied self, the interpretation of Ramanuja in favour of jīvātmā- 
sāksātkāra is more appropriate than that of S and M. Besides, the 
following concluding verse also lends support to it. 


brahmaņo hi pratisthā'ham amrtasya avyayasya ca 
Sasvatasya ca dharmasya sukhasyai’kantikasya ca. XIV.277 


For I am the ground (abode) of Brahman, the immortal and 
the imperishable, of eternal dharma and of perfect bliss. 


The statement brahmanah aham pratistha or “I am the abode of 
Brahman” implies that “I” as Lord Krsna or Paramatman is the abode 
of Brahman. Obviously these two “I” and “Brahman” have to be 
two distinct entities, one serving as the abode (pratistha) for the 
second, since Brahman itself cannot be abode for Brahman. 
Sarkara resolves this difficulty by maintaining two concepts or 
forms of Brahman as savikalpaka and nirvikalpaka. Aham refers to 
the higher Brahman which is devoid of all differentiation (nir- 
vikalpaka) which in the present verse is equated with Lord Krsna. 


The other term Brahman refers to the savikalpaka Brahman. The 
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nirvikalpaka Brahman which is immortal (amrta), imperishable 
(avyaya) and bliss (sukha) is the abode of savikalpaka Brahman. 

Madhva, who does not admit two forms of Brahman, interprets 
the word “Brahman” as cit-prakrti or Goddess Laksmi for whom 
Paramatman (Lord Krsna) is the ground. 

Sarnkara's explanation would be justifiable if the theory of two 
forms of Brahman is admitted. But it is not explicitly men tioned in 
the Gita. As regards Madhva’s interpretation, the Gita does not refer 
to the theory of prakrtias Goddess Laksmi and in the absence of it, 
the interpretation of Madhva cannot be justified. 

The only plausible explanation of the statement “I am the ground 
of Brahman” is, as Rāmānuja maintains, that Brahman is to be taken 
as jivatman for which Paramātman is the ground (pratistha). The 
word brahma also bears the meaning of jtvatman. 

The preceding verse speaks ofthe attainment of the state of the 
realization of the true nature of the self by one who has transcended 
the gunas and the present verse provides the justification for taking 
this view, as implied by the word hiin the verse hi sabdo hetau. 

Thus, it may be observed from the foregoing analysis, the present 
adhyaya dealing with the theory of three gunas of prakrti is of great 
importance as it throws light on the subject of human bondage 
due to the influence of gunas and the method of overcoming it. 
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CHAPTER 15 


The Theory of Purusottama 


HE fifteenth adAyàya which is named Purusottama-yoga 
qu a clearer exposition of the nature of the Supreme 
Being who is designated as Purusottama. Though this subject is 
covered in the earlier adhyayas (VII, IX, X, and XI) with particular 
reference to the nature and glory of Paramātman, the present 
adhyàya brings out the specific nature of the Ultimate Reality as the 
Paramātman or the Supreme Person. While all the commentators 
are agreed upon the central theme of the adhyaya, they differ in 
their views regarding the implication of the concept of Purusottama. 
The issue involved is whether the Purusottama, referred to in this 
adhyaya as distinct from ksara and aksara purusa, is the Para Brahman, 
as conceived by Sarnkara or whether it is the personal Supreme 
God, as maintained by Ramanuja and Madhva. This issue is of special 
importance for Vedānta and it needs careful examination. 

At the outset Lord Krsna teaches the nature of bondage (samsara) 
with which the jīvais bound by citing the analogy of the asvaitha 
tree, with a view to creating a desire for the devotees to strive for 
liberation from bondage by means of the knowledge of the Supreme 


Being. The asvattha tree, which symbolizes the bondage of jzva, is 
described as follows: 


urdhvamulam adhahsakham asvattham prahur avyayam 

chandamsi yasya parņāni yas tam veda sa vedavit. XV. 

They (the Vedas) speak of the imperishable peepal tree (asvat- 
tha) as having its roots above and branches below. Its leaves are 
the Vedas. He who knows this is the knower of the Vedas. 


A similar description of the ašvattha tree is also offered by the 
Kathopanisad.! The tree with roots above signify that the bondage 
in the form of cosmic process of births and deaths has its origin in 
Brahmā (caturmukha brahma) acc. to R, God acc. to Mand Brahman 
associated with mājā, acc. to S) who is above the universe. The 
spread of the branches downwards implies the variety of living 
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beings in the universe. It is regarded as avyaya or imperishable in 
the sense that it is a continuous process like the flow of the river. 
But it can be arrested only by the dawn of knowledge. 

The Gita further states: 


adhas co'rdhvam prasrtas tasya šākhā gunapravrddha visayapravalah; 
adhašca mūlāny anusamtatāni karmānubandhīni manusyaloke. 
XV.2 

Its branches extend below and above, nourished by the guņas, 
with the sense objects for its twigs; its secondary roots extend 
downwards resulting in actions which cause bondage in the world 


of men. 


Acc. to S, the roots spreading downwards are the vāsanās, which 
the souls carry as a result of past deeds. In accordance with one's 
past deeds the souls take birth in the higher realms as Devas, 
Gandharvas, etc., and also in the lower realms as men, beasts, etc. 
The effect of actions done in the human state bring about further 
conditions of men down below and of divinities etc., up above. 

The Gītā also points out that its real form is not perceived here 
by the souls immersed in samsara nor its end nor its beginning, nor 
its basis. This firm-rooted cosmic tree is to be cut off by the strong 
axe of detachment viz., the detachment from the sense objects 
composed of the gunas through the means of right knowledge. 

Lord Krsņa instructs how one is to escape from this bondage: 
m yasmin gata na nivartanti bhu- 


tatah padam tat parimargitavya i a 
yah tam eva ca'dyam purusam prapadyet yatah pravrttih. prasrta 


purani. XV.4 ra 5 
Then, one should seek that goal by attaining which one does 
not return to this world. One should take refuge only in that 
Primal Person from whom has come forth this ancient cosmic 


process. 
need to seek refuge in the Supreme 
tained since the grace of God is 
required to overcome this bondage with which the soul oe 
from a beginningless time. The statement alah REDE s 
interpreted by Sarkara to imply that the bondage pent) 2n 
manifestation of the Supre milar to g 
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projection But if we take into consideration the teachings containe 
in the verses of earl 


This verse emphasizes the 
Being who is the goal to be at 


ier adhyayas (X.8 and 10) in which it is stated 
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that the Lord is the origin of all and from Him proceed everything, 
there would be no justification to speak of the universe and also 
the bondage of the soul as illusory manifestation of the Supreme 
Being. 

Regarding the nature of the goal to be attained, the Gītā says: 


na tad bhasayate sitryo na šašanko na pavakah 

yad gatvā na nivartante tad dhàma paramam mama. XV.6 

The sun does not illuminate that, nor the moon nor the fire. 
That is My Supreme Light (Supreme Abode, acc. to S and M) 
from which those who reach it never return is Mine. 


According to Šarhkara, the paramam dhama described in the verse 
refers to the Abode of Visnu. Madhva takes it as the svarūpa of 
Paramatman. But Rāmānuja interprets it as the Supreme Light 
(paramam jyotih) , which in the present context refers to the jīvātman 
in its true nature as constituted of infinite knowledge. This inter- 
pretation is justified since it is stated in the verse that neither the 
sun nor the moon, nor even the fire can illuminate that light of the 
self. Besides, the subsequent verse mentions that jīvas are the 
integral part of Paramātman. If dhàma is taken to mean the Abode 
or svarūpa of Paramātman, as Šarhkara and Madhva in terpret, it is 


not appropriate to speak of jiva as the amsa of Paramātman as 
mentioned in the subsequent verse. 


Thus it is stated in the subsequent verse: 


mamatvamso jīvaloke jīvabhūtah sanātanah 

manah sasthāni indriyāņi prakrtüisthani karsati. XV,7 

An everlasting (eternal) partof Myself, having become the bound 
(living) self in the world of life, draws to itself (attracts) the senses 


of which the mind is the sixth and which abide in the prakrti 
(the body). 


This is an important verse 
Jīvātman in relation to the 
Vedāntasūtra also states that 
sense jiva is amSa? If Brahm 


which speaks of the nature of the 
Paramatman in terms of amsa. The 
Jiva is an amsa of Brahman.? In what 
an is niravyaya or partless, how can jiva 
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conditioned self that functions through the senses and mind. 

According to Madhva, jīva as amsa means that it is pratibimba of 
Paramātman in the sense that it is similar to the latter in respect of 
certain qualities, while at the same time depending on Him. By 
implication this verse signifies that the Supreme Lord is the bimba 
of all the souls. 

For Rāmānuja, aria means an integral part of the Paramatman 
in the same way the luminosity of the sun is an integral part of the 
sun. Though jiva constitutes a distinct real entity and an eternal 
part of Paramátman, it becomes the bound self. While it is in 
bondage, it functions through the senses and the mind. When the 
same is liberated from bondage, it remains in its own true nature 
similar to that of Paramatman. 

This explanation of Rāmānuja appears appropriate in the context 
of the subsequent verses (8-10) which describe the manner in which 
the jiva in bondage functions. Thus says the Gita: 


Sariram yad avāpnoti yac ca’ py utkramatisvaral 

grhītvai'tāni samyati vàyur gandhan iva’ šayāt. XV.8 

Whatever body the lord of the senses (jīva) acquires and from 
whatever body it departs, it takes these (senses and mind) and 
goes even as the wind carries perfumes from their receptacles. 


his verse refers to the jīva since it is 
d. When it departs from a body, it 
btle body consisting of subtle 
n as bhüta-suksma, as 


The word Īsvara or lord in t 
the lord of the senses and min 
moves elsewhere along with the su 
senses, mind and five subtle elements know 


stated in the Vedāntasūtra. d 
The jīva experiences the objects of senses using the five sense 


organs viz., the ear, the eyes, the sense of touch, the tongue and 
the nose and also the mind. (manas). The Gita further points out 
that the persons who have the misconception of the body as the 
self do not see the indwelling self in its true form, when the jtva 
departs from the body or when it stays in the body or ee it 
experiences the objects through the senses. Only those who have 


the eye of wisdom see it. sae 

"es explaining how the individual self in its true nature as 
S Lightisan eternal part ofthe Divine Glory (vibhūti), Lord 
pH uch as the sun, moon, fire 


inaries S 
Krsna states that even the lumin s 
etc., and also other elements are aspects of Paramatman. Thus He 


says: 
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yad adityagatam tejo jagad bhāsayate akhilam 

yac candramasi yac cā'gnau tat tejo viddhi mamākam. XV.12 
That brilliance of the sun which illuminates the whole universe, 
that which is in the moon, that which is in the fire, know that as 
Mine. 


gam avisya ca bhūtāni dhàrayamy aham ojasā 

pusnami ca ausadhīh sarvah somo bhūtva rasātmakah. XV.13 
And entering the earth, I support all beings by My vital energy, 
and becoming the sapful soma, I nourish all herbs. 


aham vaisvanaro bhūtva praninam deham āšritah 
pranapanasamayuktah pacāmy annam caturvidham. XV.14 
Becoming the digestive fire and abiding in the bodies of living 
creatures, I digest the four kinds of food in association with the 
inward and outward breath (prana and apāna). 


The Lord further says: 


sarvasya cā'ham hrdi samnivisto mattah smrtih jūānam apohanam ca 
vedaisca sarvair aham eva vedyo vedantakrd vedavid eva cà'ham. 
XV.15 : 

And I am seated in the hearts of all; from Me spring memory 
and knowledge as well as their loss; indeed I alone am to be 
known by all the Vedas. I indeed am the author of the Vedānta 
(acc. to S and M) or I bring about the fruition of the rituals 


enjoined in the Vedas (acc. to R). I am also the knower of the 
Vedas. 
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and antakrt means one who bestows the fruits. Paramātman is 
Vedāntakrt as the bestower of fruits of Vedic rituals. 

Finally, Lord Krsna tells Arjuna that He is Purusottama, the 
Supreme Being as distinct from all other entities. The following 
three verses (16-18) contain this important teaching: 


dvāv imau purusau loke ksaraš ca aksara eva ca 

ksarah sarvāņi bhūtāni kūtastho aksara ucyate. XV.16 

There are two (kinds of) persons in this world, (spoken of in the 
Šāstras acc. to R), the perishable (ksara) and the imperishable 
(aksara). The perishable is all beings and the imperishable is 
the unchanging one (kitastha). 


uttamah purusas tu anyah paramatme'ty udahrtah 

yo lokatrayam avisya bibharty avyaya Īsvarah XV.17 

The Supreme Person however is another who is designated 
(proclaimed by the Vedas acc. to R) as the Supreme Self 
(Paramātmā) or the transcendental Self, (acc. to S) who, 
permeating the three worlds, sustains them and is imperishable. 


yasmāt ksaram atito'ham aksarād api co’ ttamah 

ato'smi loke vede ca prathitah purusottamah. XV.18 

Because I surpass (transcend acc. to S) the perishable (person) 
and am higher even than the imperishable (person) 1 am 
celebrated as the Purusottama or the Supreme Person. 


These are important verses in the Gītā which define precisely 


the nature of the Supreme Being. 
According to Rāmānuja, they present the quintessence of the 
Vedic teachings (sarvavedanam sara bhütam artham). Acc. to Sarkara, 
they determine the real nature of the Supreme Lord as the 
unconditioned and Absolute Brahman as distinct from Brahman 
conditioned by binding adjunct. According to the Gītā, however, 
Paramātman, who is other than ksara purusa and aksara purusa, 1s 
Purusottamaor the Supreme Person. Who are ksara purusaand aksara 
purusa? Does the term Paramatma who is described as Purusoltama 
is the transcendental Self, as Samkara maintains PAS keita 
Supreme Personal God, who is the same as Lord Krsna: \ccor ing 
le (ksaratīti ksarah) 


to Samkara, ksara means that which is p dese 
and it stands for the tota table things. A376; 


lity of all mu : 
i i r maya, the 
opposite of it, is what is im d it stands for maya, 


perishable an ; T 
power of God which is the origin of the mutable things. It is kutastiia 
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or that which exists as a heap (the word kuta meaning heap). In 
other words, ksara is the changing universe and aksara is the 
mayasakti. 

For Madhva, ksara purusas are all the embodied beings from the 
four-faced Brahma downwards (ksara bhūtāni brahmādīni). The 
kūtastha aksara purusa is the immutable cit-prakrti, that is Goddess 
Laksmī. 

Rāmānuja takes the sara purusa as the jīva associated with the 
non-sentient body which is subject to modification. The term purusa 
is usedjin a generic sense and it covers all the living beings from 
Brahma downwards to a blade of grass which are associated with 
the bodies that undergo change (stambha-paryanta ksarana svabhava 
acit samsrsta sarvabhita). The kutastha aksara purusa refers to the 
liberated self which is not associated with non-sentient body. It is 
kūtastha as it is unchanging in nature. Here also the term purusa is 
used in a generic sense to cover the totality of all released selves. In 
other words ksara purusa and aksara purusa refer to the bound souls 
(baddha jiva) and liberated souls (muktatma) respectively. This inter- 
pretation is more appropriate than that of Šarhkara and Madhva, 
since it justifies the description of ksara and aksara as purusa or self. 
The mayàasakti, which is the same as non-sentient prakrti described 
as apara prakrtiin the Gita, cannot be a purusa. Besides it cannot be 
kūtastha aksara in the sense of immutability. Nor the cit-prakrti 
conceived by Madhva, can be considered as purusa except in a 
figurative sense. Besides there is no explicit mention of Goddess 
Sri as cit-prakrti in the Gita. 

Regarding the import of the term uttamah purusah who is 
designated as Paramātmā, Sarnkara interprets it in favour of the 
transcendental Self untouched by the mutable and immutable 
limiting adjuncts (Asara-aksaropadhi-duaya-dosena asprstah nitya šuddha 
buddha mukta svabhavah uttamah utkrstatamah purusah). The term 
Paramātmā is interpreted as Paramah or Supreme as compared to 
other selves conditioned by upadhis caused by māyāand ātmā means 
the Self as the inmost consciousness of all beings (pratyak cetanah). 
This explanation would be sustainable if we admit the theory of 
kās oi GAR i: MEINE Brahman devoid of all limitations 
identical with Brahman EA A Rupe: Scb ra 
mra - both these theories are not reflected in 


For Madhva, uttamah purusah is the Supreme Lord who is 
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different from both ksara purusa and cit-prakrt . He is called 
Paramātmā ox the Supreme Being. 

Rāmānuja offers a more satisfactory explanation which conforms 
to the description given in the verses. The uttamah purusah or the 
Supreme Person is one who is other than the baddha jivas or bound 
selves and muktas or the released selves. He constitutes completely 
a different category. The scriptural texts therefore call Him 
Paramātmā to imply that He is different from baddhas and muktas, 
since He enters into the threefold realm as their atman viz., the 
non-sentient cosmic universe, the realm of the sentient selves 
associated with non-sentient bodies and the realm of the muktas 
which are free from the association of bodies. By entering them as 
their ātman, He supports them. The Taittirīja Āraņyaka supports 
this view (antah pravistah §asta jananam). Thus Paramātmāis distinct 
from the selves associated with matter which is subject to modi- 
fication (ksara purusa) and also different from released souls, which 
though free from bondage, were associated with perishable bodies 
prior to liberation. Since Paramātman transcends both ksara and 
aksara purusas, He is spoken of by the Srutis and Smrtis (the word 
loke understood as smrti) as uttamah purusah. 

The above description of uttama-purusa does not support the 
concept of higher Brahman as devoid of all limitation other than 
the personal God or Isvara. 

This theory of the Purusottama is considered most sacred 
(guhyatamam) and its knowledge is useful to worship Him in all 
ways. Thus says Lord Krsņa: 

yo mam evam asammiudho jānāti purusottamam 


sa sarvavid bhajati mam sarvabhāvena bharata. XV.19 
He who, without delusion knows Me as the Supreme Self, knows 


all, O Arjuna, and worships in everyway- 

The fact that Lord Krsna considers Himself as Purusottama, 
denoted by the words mam purusottamam, confirms that the Gita 
does not advocate Nirvisesa Brahman. 
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CHAPTER 16 


The Nature of 
Divine and Demoniac Beings 


a sixteenth adhydya is generally titled Daivasura-sampadvibhaga- 
yoga. Yt describes in detail the characteristics of two types of 
individuals born in the world with two kinds of mental disposition 
named as daivi-sampat or divine nature and ásurrsampat or demoniac 
nature. The purpose of this classification of human beings into 
two distinct categories with reference to their mental disposition is 
to help the seekers of moksa to cultivate such characteristics as would 
be conducive to attain liberation from bondage and eschew qualities 
which stand as obstruction for the realization of Spiritual Goal. As 
will be seen presently, the Gītā states that divine endowments are 
helpful for liberation from bondage, whereas the demoniac 
tendencies lead to further bondage. Thus, as part of the sādhana to 
be pursued for attaining liberation from bondage, this subject 
assumes special importance. The purport of this adhyāya is well 
summed up in one verse by Yamuna: 

devāsura vibhagokti-purvika šāstra-vasyatā 

tattvanusthana-vijiana-sthemne sodaša ucyate.! 

The sixteenth chapter deals with the distinction between the 

divine and demoniac natures in order to establish the knowledge 

of Reality and the means to be adopted to attain it, by submitting 

oneself to the dictates of the sacred texts. 


In the concluding verse of this adhyaya, it is stated that šāstra is 
E ee authority for determining what should be done and what 
should not be done (tasmāt sastram bramanam te kāryākā = 
vasihitau). ( esie oro 

According to Madhva also, this adhyaya deals with the means of 
achieving the Supreme Goal and whatever else is detrimental to it. 


Regarding the characteristics of divine disposition (daivī sampat) 
Lord Krsņa mentions the following: 


abhayati saitvasamsuddhir jūānayoga vyavasthitih 
dānam damaš ca yajnas ca svādhyājas tapa ārjauam. XVI.1 
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Fearlessness, purity of mind, persistence in knowledge and yoga 
(acc. to S) or devotion to meditate on the self (acc. to R), alms- 
giving, sel£control, worship, study of Vedas, austerity and up- 
rightness. 


ahirmsā satyam akrodhas tyagah šāntīr apaišunam 

dayā bhūtesu aloluptvam mārdavam hrīr acapalam. XVI.2 
Non-injury, truth, freedom from anger, renunciation, tran- 
quillity, aversion to fault-finding, compassion to living beings, 
freedom from desire for sense objects, gentleness, modesty and 
steadiness. 


tejah ksamā dhrtih šaucam adroho natimanita 

bhavanti sampadam daivīm abhijātasya bhārata. XVI.3 

Vigour, forgiveness, fortitude, purity, freedom from malice and 
excessive pride—these, O Pandava, are the gualities of one who 
is born with divine disposition. 


As regards the demoniac nature, the Gita enumerates the 
following: 


dambho darpo atimanasca krodhah parusyam eva ca 

ajūānam cà'bhijatasya partha sampadam aswim. XWL4 
Ostentation, arrogance, self-conceit, anger, rudeness and 
ignorance—these, O Arjuna, belong to him who is born with 
demoniac nature. 


The Gita further points out that the divine disposition is useful 
to attain liberation from bondage. The demoniac disposition causes 
spiritual degradation (bondage, acc. to S), (daivisampad vimoksaya 
nibandhaya āsurī mata). 

According to the Gita, people are born with these two types of 
nature (disposition). Thus it is stated: 


duau bhītasargau loke'smin daiva Gsura eva ca. XVI.6 > 
There are two types of beings created in the world—the divine 


and the demoniac. 


The implication of it, acc. to R, is that men are born, divided 


into two types, at their very birth for working out the command- 
ments of the Supreme Lord or act contrary to them. 

Lord Krsna presents a graphic description of the nature of the 
demoniac persons by knowing which one can eschew the same. 
The following verses (7-18) contain these details. The commentators 
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are agreed regarding the general meaning of these verses except 
that certain terms are interpreted differently. We may take note of 
the qualities of the two types of persons as enumerated in the verses. 


pravritim ca mivrttim ca jana na vidur āsurah 

na šaucam nā'pi cā'cāro na satyam tesu vidyate. XVI.7 

The demoniac persons do not know about the way of right action 
or the way of renunciation (Vedic dharma acc. to R). Neither 
they have purity, nor good conduct nor truth. 


asatyam apratistham te jagad ühur anīšvaram 

aparasparasambhutam kim anyat kāmahaitukam. XVI.8 

They say that the world is unreal (not caused by Brahman acc. 
to R), without any foundation, without a Lord (Īsvara), not 
brought about in regular causal seguence and that itis caused 
by lust. 


etam drstim avastabhya nastatmano alpabuddhyayah 
prabhavanty ugrakarmāņah ksayaya jagato ahitah. XVI.9 
Holding fast to this view, these men of depraved character and 


poor understanding do cruel deeds for the destruction of the 
world. 


kāmam asritya duspuram dambhamana-madanvitah 
mohād grhītua asad grāhān pravartante ašucivratah. XVI.10 
Giving themselves upto insatiable desire, filled with vanity, pride 


and arrogance, holding wrong views through delusion, they act 
with impure resolve. 


cintām aparimeyam ca pralayāntām upasritah 

kāmopabhoga parama etavid iti niscitah. XVI.11 

Obsessed with innumerable cares which would end with (their 
death), looking upon the gratification of the senses as their 
highest aim, they are convinced that this is all. 


asapasa Satair baddhah kamakrodha-parayanah 

thante kama bhogartham anyayena artha sarhcayān. XVI.12 
Bound by hundreds of fetters in the form of hopes, given over 
to desire and anger, they endeavour unjustly to amass wealth 
through foul means for the gratification of their desires. 


_ The Gita also points out how the demoniac persons, deluded by 
ignorance, indulge in many undesirable thoughts. (See vv.13-15). 
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In a characteristic way it states: 


anekacitta vibhrānta mohajāla samāvrtāh 

prasaktah kāmabhogesu patanti narake asucau. XVI.16 
ahamkaram balam darpam hamam krodham ca samsritah 

mam ātmaparadehesu pradvisanto abhyasūyakāh. XVI.18 

Given over to their egoism, power and pride and also to lust and 
anger, these malicious men hate Me dwelling in the bodies of 
themselves and others. 

As to what happens to such men, Lord Krsna says: 


tan aham dvisatah krūrān samsaresu naradhaman 

ksipamy ajasram ašubhān asurisu eva yonisu. XVI.19 

These haters, who are cruel, who are the worst of men, I hurl for 
ever into the wombs of demons (the cycle of births and deaths). 


asurin yonim āpannā mūdhā janmani-janmani 

mam aprāpyai 'va kaunteya tato yaniy adhamam gatim. XVI.20 
Fallen into the wombs of demoniac persons, these deluded beings 
from birth to birth, do not attain Me, but go down to the lowest 
state. 


By way of summing up the several demoniac qualities, Lord Krsņa 
finally mentions the three important evil forces, which constitute 
the root cause of all evil so that one should strive to overcome them 
in order to achieve perfection. The relevant verses read: 


trividham narakasye'tat dvāram nāšanam ātmanah 

kāmah krodhas tathā lobhas tasmād etat trayam tyajet. XVI.21 
Passion, anger and greed—this is threefold gateway (the root 
cause) of this hell (in the form of demoniac nature) which lead 
to the ruin of the soul. Therefore one should abandon these 
three. 


etair vimuktah kaunteya tamodvarais tribhir narah 

acaraty Gtmanah $reyas tato yati param gatim. i 

The man who is free from these three gates to darkness, O son 
of Kuntī (Arjuna), strives for the good of the self and thereby 


attains the highest goal. 


Finally, Lord Krsna tells Arjuna that the main cause of this kind 
of degeneration (demoniac life) is the lack of reverence to Sastra 
or the dictates of the sacred texts: 
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yah šāstravidhim utsrjya vartate kāmakāratah 

na sa siddhim avāpnoti na sukham na param gatim. XVI.23 

But he who discards the scriptural injunctions and acts as his 
desires prompt him, he does not attain either perfection or 
happiness or the highest goal. 


Arjuna is therefore exhorted to accept Šāstra as the sole guide 
for what is to be done and what is to be avoided. 


tasmāc chāstram pramāņam te karyakarya vyavasthitau 

jūātvā šāstravidhānoktam karma kartum ihā' rhasi. XVI.24 
Therefore let the sacred texts (Šāstra) be your authority for 
determining what should be done and what should not be done. 
Knowing what is declared by the injunctions of the sacred texts 
you should do your work in this world. 


The term šāstra does not merely mean the Vedas but it also covers 
allits ancillaries such as Smrtis, Purāņas, Dharmašāstras. According 
to this verse, it is necessary for one to rely upon the sacred texts to 
understand the means to be adopted to attain the Supreme Goal. 
By implication, it follows that the karma-yoga, jnana-yoga and bhakti- 
yoga taught in the earlier adhyayas, which constitute the sadhana 
for moksa are laid down in the sacred texts. For the successful 
practice of the prescribed sadhana, one should adopt the proper 
way of life involving the cultivation of ethical virtues and avoidance 
of the evil ways of life which are detrimental to the attainment of 
spiritual goal. Though this adhyaya does not contain any philosophi- 
cal doctrines which are open to dispute among the three schools 
of Vedanta, itassumes importance as it provides the practical guide- 


lines for the observance of the sadhana for moksa which constitutes 
the main theme of the Gztà-sastra. 


REFERENCE 
l. Giürtha-samgraha, v. 20. 


CHAPTER 17 


The Theory of 
Threefold Nature of Faith 


ale: seventeenth adkyāja is titled Sraddha-traya-vibhaga-yoga OT 
the theory of threefold division of faith. If we go by the actual 
contents of the adhyaya its scope is much wider. It not only deals 
with threefold classification of sraddhà or faith which is needed for 
the observance of religious activities prescribed by Sastra but also 
other matters such as food (ahara), sacrifice (yajña), penance (tapas) 
and offering of gifts (dana). All these are classified into three types 
on the basis of the gunas—sattua, rajas and tamas which influence 
the mental disposition of an individual. As in the case of the 
preceding adhyaya dealing with the daivasura-sampat, the present 
one does not discuss any philosophical doctrine. But its subject 
matter is of practical value in so far as it serves the purpose of 
observing sadhana for moksa. 

At the very outset Arjuna poses a question seeking clarification 
(elucidation) of the nature éraddhà or faith needed for practising 
religion: 


ye šāstravidhim utsrjya yajante sraddhayánvitah 

tesam nisthā tu kā krsna sattvam Gho rajas tamah. XVII.l 

What is the position (status), O Krsņa, of those who overlook 
the mandates of the Šāstras and offer sacrifices with faith? Is it 
one of sattva, rajas or tamas? 


The implication of this verse is whether itis necessary to conform 
to the injunction of the astra or whether mere faith without 
conformity to scriptural injunctions would lead to the higher state. 
Šarhkara takes the view that the nature of faith does not depend 
upon conformity to Šāstra but on his character and the worship he 
adopts. Rāmānuja, on the other hand, is of the view that the violation 
of the Sastra out of ignorance or wilful neglect, whether with faith 
or without faith, is of no use. In the context of the concluding verse 
of the preceding chapter in which the obedience to the dictates of 
Šāstra is enforced, the view taken by Rāmānuja seems appropriate. 
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In reply to this guery, Lord Krsņa first presents a detailed analysis 
of the threefold nature of sraddhā on the basis of three gunas— 
sattva, rajas and tamas which influence the man's mental disposition. 

Regarding šraddhā or faith, the Lord says: 


trividhā bhavati šraddhā dehinām sa svabhavaja 

sāttvikī rājasī cai'va tāmasī ca iti tam $rnu. XVII.2 

The faith of the embodied is of three kinds, born of their own 
nature, characterized as sattva, rajas and tamas. Listen about it. 


Sraddhà means earnest faith. Ramanuja explains it as earnestness 
about the means with the belief that it is the proper way of action 
to achieve one's desired goal. This is classified into three kinds 
corresponding to the sāttvic, rajasicand tamasic nature of a person. 
As will be explained later, the nature of sraddha determines the 
types of worship one undertakes. The Gita describes sraddhā as 
follows: 


sattvānurūpa sarvasya šraddhā bhavati bhārata 

Sraddhāmao'yam puriso yo yacchraddhah sa eva sah. XVII.3 

The faith of every individual, O Arjuna, is in accordance with 
his mind (antahkarana including sense organs, acc. to R). Man 
is of the nature of faith. What his faith is, that verily he is. 


The word sattva is taken as the mind or antahkarana (internal 
organ): Madhva means by it jīva caitanya. The significance of this 
verse, as explained by Ramanuja, is that an individual is the product 
of his faith. That is, whatever faith an individual possesses, he is a 
transformation of faith of that nature. If, for instance, an individual 
pursues with faith in good activities, he achieves the fruits of those 
good activities. Consequently, attainment chiefly follows one's faith. 


This pointis further explained with reference to the types of worship 
they pursue: 


yajante sāttvikā devān yaksaraksamsi rājasāh 

pretan bhistaganams cā'nye yajante tāmasā janàh. XVII.4 

The sāttvika types worship the celestial deities, the rājasa types 
worship demi-gods (Yaksas) and the others who are támasa types 
worship the departed ancestors and the hosts of ghosts. 


The šraddhā arising from sattva in 


X t duces a rshi 
higher deities, person to, Worse 


whereas šraddhā of the natur 3 
i : : e of rajas makes one to 
indulge in the worship of lower beings such as Yaksas and demons. 
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Tamasika éraddhàis responsible for the worship of spirits and ghosts. 
After explaining the three kinds of faith, Lord Krsna states that 
the worship done with faith by overlooking the dictates of the Sastra 
is not regarded as good. Thatis, the sraddhā that is not sāttvika and 
for that very reason not in accordance with the injunctions of Sastra, 
is āsurika (demoniac). 
Thus He says: 


ašāstra vihitam ghoram tapyante ye tapo janah 
dambhahamkarasamyuktah kamaragabalanvitah. XVII.5 
karšayantah šarīrastham bhūtagrāmam acetasah 

mam cai'và antah-šarīrastharh tan viddhy Gsuraniscayan. XVII.6 
Those men who, prompted by ostentation and egotism and 
impelled by the force of lust and passion, perform violent 
austerities, which are not ordained by the scriptures. 

And thereby torturing the elements in their bodies and Me also 
who dwell within the body—know them to be demoniac in their 
resolve. 


In continuation of the classification of sraddha on the basis of 
the three gunas, Lord Krsna also classifies the food, sacrifice, 
penance and charity into three types on the basis of the guņas, since 
these have a bearing on the observance of sadhana for moksa. The 
Chāndogya Upanisad states: «When food is pure, the mind becomes 
pure, when the mind is pure, the meditation becomes steadfast 
(āhāra $uddhau sativa suddhih, sattva $uddhau dhruva smrtih).! The 
kind of food we take has its influence on the power of self-control. 
Regarding food (ahara), the Gita states: 


ayuhsattvabalarogya sukhaprītivivardhanāh 

rasyah snigdhah sthirā hrdya aharah sāttvikapriyāh. XVIL8 

The foods which promote longevity, mental alertness, strength, 
health, happiness and cheerfulness and those that are sweet, 


soft, nourishing and agreeable are dear to the sattvika men. 


katvamlalavanatyusna fiksnarühsavidahinah 

āhārā rajasasye sta duhkha-sokamaya-pradah. XVII.9 

The foods that are bitter, sour, very salty, Very hot, pungent, dry 
and burning are all dear to the rájasika men. They produce pain, 
sorrow and disease. 

yütayámar gatarasam piti paryusitam ca yat — 

ucchistam api ca’medhyam bhojanam tamasa priyam. XVII.10 
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That food which is stale, tasteless, putrid, decayed, refuse and 
unclean, is dear to tamasika men. 


Regarding the yajña or sacrifice, the Gita says: 


aphalākānksibhir yajno vidhidrsto ya ijyate 

yastavyam eve’ ti manah samadhaya sa sāttvikah. XVII.11 ; 

The sacrifice (worship) which is offered as ordained by the Sastras 
by those who do not seek the fruits thereof and who believe firmly 
that it is their duty to do it, is sāttvika. 


abhisamdhaya tu phalam dambhartham api cai’va yat 

ijyate bharatasrestha tam yajnam viddhi rajasam. XVII.12 

But that which is performed in expectation of reward or for the 
sake of display, know, O Arjuna, that sacrifice is rājasika. 


vidhihinam asrstannam mantrahinam adaksinam 

sraddhāvirahitam yajnam tamasam paricaksate. XVII.13 

That sacrifice which is not in conformity with the scriptural 
injunction (not approved by the learned Brahmins acc. to R), in 
which no food is distributed (which uses materials not sanctioned 
by Sastras acc. to R), no hymns are chanted and no fees are paid, 
which is bereft of faith, is declared to be tāmasika. 


h Regarding the three kinds of penance (tapas), the Gītā describes 
it in respect of the body, speech and mind. 


devadvijaguruprajna-pitjanam šaucam ārjavam 

brahmacaryam ahimsa ca šārīrar tapa ucyate. XVII.14 

The worship of the Gods, of the twice-born, of the preceptors 
and of the enlightened Ones, purity, uprightness, continence 
and non-violence, these are called the austerity of the body. 


anudvegakarari vākyam satyam priyahitam ca yat' 
svadhyayabhyasanam cai'va vanmayam tapa ucyate. XVII.15 

The utterance (of words) which causes no offence, which is 
truthful, pleasant and beneficial and the regular recitation of 
the Veda—this is said to be penance of the speech. 


manahprasadah saumyatvar maunam atmavinigrahah 
bhavasamsuddhir ityetat tabo mānasam ucyate. XVII.16 

Serenity of mind, benevolence, silence, self-control, the purity 
of mind—this is called the penance of mind. 
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This threefold penance is further classified into three types with 
reference to the guņas. 


sraddhayà parayà taptam tapas tat trividham naraih 
aphalakanksibhir yuktaih sattvikam paricaksate. XVII.17 

The threefold penance practised with utmost faith by men of 
balanced mind without the expectation of reward, they call it 
sāttvika. 


satkarmānapūjartham tapo dambhena cai'va yat 

kriyate tad iha proktam rājasam calam adhruvam. XVII.18 

That penance which is practised to gain respect, honour and 
reverence and for the sake of show, is said to be rājasika; it is 
unsteady and not lasting. 


mūdhagrāheņa ātmano yat pidaya kriyate tapah 
parasya utsadanartham và tat tamasam udahrtam. XVI.19 


That penance which is practised with a foolish obstinacy by means 
of self-torture or for causing injury to others, is said to be tamasika. 


Regarding the three kinds of gifts (dana), the Gita states: 


datavyam iti yad danam diyate anupakāriņe 

dese kale ca patre ca tad danam sattvikam smriam. XVII.20 

That gift which is given to one from whom no return is expected, 
with the feeling that it is one's duty to give and which is given in 
proper place and time and to a worthy person, that is said to be 
sāttvika. 


yat tu pratyupakārārtharh phalam uddisya va punah 

diyate ca pariklistam tad dānarh rajasam smrtam. XVII.21 

But that gift which is given with the hope of a return or with the 

expectation of future gain or when it hurts to give, it is regarded 

as rajasika. 

adešakāle yad dānam apātrebhyas ca diyate 

asatkrtam avajnatam tat tamasam udahrtam. XVII.22 

And that gift which is made at a Wrong place or ume or to an 

unworthy person, without proper ceremony or with contempt, 

that is called tāmasika. 

After teaching the classification of faith on the basis of the three 
gunas and also a similar classification of food, sacrifice, penance 
and charity, Lord Krsna introduces the mystical Vedic utterance 
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viz., Om tat sat, which is considered to be the threefold symbol of 
Brahman. The significance of each letter is explained. It is said 
that the syllable Om which signifies Brahman must be uttered as 
part of Vedic recitation and also while performing all religious acts 
enjoined by the Vedas. The syllable tat is to be uttered while 
performing sacrifices and other religious acts without the expec- 
tation of reward by those seeking release. The syllable sat which is 
employed in the sense of reality and goodness is to be uttered in 
respect of auspicious action. The purpose of bringing this subject 
seems to be, as is evident from the concluding verse, is to emphasize 
the importance of sraddhā and also conformity of the religious act 
to the Sastra. Thus says Lord Krsna: 


asraddhaya hutam dattam tapas taptam krtam ca yat 

asad ity ucyate partha na ca tat pretya no iha. XVII.28 

Whatever offering or gift is made, whatever austerity is practised 
and whatever rite is observed, without faith, it is called asat, O 
Partha (Arjuna), it is of no value here or hereafter. 


That is, it will not be praiseworthy. Neither does it help to gain 
liberation from bondage nor any desirable result in samsara 
(samsarika phala). 

It may be observed that this adhyaya, though it does not cover 
any philosophical doctrine, has practical value for the observance 
of the prescribed sadhana for attaining moksa. 


REFERENCE 
1. Ch. Up., VIL.26.2. 


CHAPTER 18 


The Theory of 
Liberation through Renunciation 


3s eighteenth adhyaya which is the final chapter of the Gita is 
generally titled Moksa-samnyasa-yoga. But actually it is a resume 
of the important topics covered in the preceding chapters along 
with a restatement of the nature of the sadhana for the attainment 
of liberation which constitutes the central theme of the Gita-sastra. 
It elucidates the concepts of tyaga and sammyása in order to 
determine the role of karmaas part of the sadhana. It redefines the 
mode of observance of karma-yoga and reasserts, by way of 
conclusion, the value of bhakti-yoga as the direct sadhana for 
liberation. We shall examine the relevant verses by taking due note 
of the views of the principal commentators on these issues with a 
view to determining the central teaching of the Gītā, enshrined in 
this adhyaya. 

At the outset Arjuna seeks to know the distinctive nature of 
samnyasa OT renunciation and also tyaga or relinquishment. At first 
Lord Krsna mentions the different views on the subject in order to 
bring out the true implications of the concepts. According to some, 
sarhnyāsa means to give up all deeds which are motivated by desire 
for reward (kāmyānam karmanàm nyasam), whereas tyaga is the 
abandonment of fruits of all types of deeds, the obligatory, the 
occasional and even optional (sarva-karma-phala-tyaga) According 
to another view, all deeds such as sacrifices should be renounced 
by the aspirant for moksa since they cause bondage. Another view 
held by some learned men, is that deeds such as yajūa, dāna, tapas 
etc., should not be given up (yajnadana tapah karma na tyajyam). 
But the final and decisive view of Lord Krsna is: 


niscayam šrņu me tatra tyage bharatasattama 

tyago hi purusavyaghra trividhah sarn-prakārtitāh. XVIII.4 
yajna dana tapah karma na tyajyam karyam eva tat 

yajno danam tapas cai "va pāvanāni manīsiņām. XVIIL5 i 
Hear now from Me, O Arjuna, My decision about relinguish- 
ment. Relinguishment has been explained as threefold. 
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The acts of sacrifice, gifts and penance are not to be given up 
but should be performed, for sacrifice, gifts and penance are 
purifiers for the wise (those who meditate on Paramātman). 


This verse reveals beyond any doubt that the performance of 
the prescribed deeds are not to be renounced since they are helpful 
to ensure purity of mind for those observing meditation on 
Paramātman. Hence karmaor karma-yogais regardedas the subsidiary 
means (anga) to upasana. This view is also in conformity with the 
Upanisadic teaching. Thus says the Brhadāraņyaka Upanisad: 
Brahmins desire or seek to know Brahman by the study of the Vedas 
and also by means of sacrifice, gifts and austerities performed 
without attachment.’ 

Lord Krsna states categorically that the deeds ought to be 
performed without any selfish attachment to them and also without 
the expectation of rewards. The relevant verse reads: 

etany api tu karmāņi sangam tyaktvā phalāni ca 

kartavyami'ti me partha niscitam matam uttamam. XVIIL.6 

But even these deeds ought to be performed, giving up 


attachment and desire for fruits. This, O Pārtha (Arjuna), is My 
decided and final view. 


It may be observed that there is no mention in any of these verses 
that the performance of the prescribed deeds without any selfish 
attachment and desire for the fruits is intended only for karmanisthas 
or those who have not renounced all deeds, but not for the 
jnananisthas or those who are established in the knowledge of the 
self after having renounced all deeds (sarvakarma samnyasinah jnana 
nisthah). This teaching of the Gitd is intended for all persons who 
seek moksa without any distinction between jūānanistha and 
karmanistha. m 

Ford Krsņa further emphasizes that the right type of tyāga or 
renunciation which is described as sāttvika in character is the per- 
Kiss of the prescribed duty for the sake of duty by relinquishing 
AI De to the deeds and also without any desire for reward. 

kāryam ity eva yat karma niyatam kriyate arjuna 

sarigam tyaktvā phalam cai'va sa tyagah sāttviko matah. XVIIL.9 

What is done, O Arjuna, with the idea that the duty ordained 

should be done for the sake of duty, giving up attachment and 

fruit, that tyaga or relinguishment is considered sāttvika. 
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The Gītāpointsout that it is not possible for one who is associated 
with a body to abandon activities entirely (na hi dehabhrta šakyam 
tyaktum karmany asesatah). One is required to engage himself in 
activities for the purpose of sustenance of the body. In the same 
way, one has to perform the prescribed duties as long as one is 
alive. In this context, tyāga or renunciation only means not the 
renunciation of the deed itself, but the attachment to it and also 
the desire for the fruits. In this sense only, tyāga is spoken in the 
scripture as the means to liberation (tyagenaike amrtatvam ānasuh).* 
The karmas do not bear undesirable fruits if they are performed 
with non-attachment and without any expectation of rewards. Such 
a renouncement of sanga or attachment to karmais called samnyasa. 
Thus the two terms samnyasa and tyaga mean the same viz., the 
renunciation of the attachment to karmasand not total renunciation 
of the deeds. 

Lord Krsna further explains how an individual who is the agent 
of action is to develop the sense of non-attachment to the karma. 
There are five factors (causes) for the accomplishment of actions. 
These are: 


adhisthanam tatha kartā karanam ca. prthagvidham 

vividhasca prthakcesta daivam cai’va’ tra pancamam. XVII.14 
The seat of action and likewise the agent, the various kinds of 
organs, the differentand distinctive functions of vital breath and 
providence (divinity) being the fifth. 


Adhisthana or the seat refers to the physical body. Kartā or the 
agent is acc. to S, the empirical ego; the Self conditioned by the 
antahkarana, the limiting adjunct which is caused by avidya. For 
Rāmānuja, kartā is the jīvātman. For Madhva kartā is God (Visnu) 
(kartā Visnuh sa hy sarva kartetyuktam). Karaņarefers to the different 
sense organs. Cesta means the functions of the vital energies within 
the body. Daivam means the Divine principle, the antaryamin OT 
Inner Ruler (acc. to R) and adrsta or the unseen destiny (acc. to M). 

Though there are several factors responsible for the accom- 
plishment of an action, the Supreme Being is the main cause of 
action. The individual self functions with the capacity endowed by 
Paramātman, out of its free will. The jiva is kartā but its kartrtva is 
endowed by Īsvara, asis stated in the Vedāntasūtra (parāttu tat $ruteh) ša 
If an individual thinks that he is the doer (kartā), it is due to his 
ignorance. According to Samkara, true self is not the doer (karta) 
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but by superimposing the doership which belongs to the empirical 
ego on the self, one thinks falsely that it is the doer. But for 
Rāmānuja, the jīvātmanis kartā as stated both in the Upanisad' and 
the Vedāntasūtra but this kartytva or the capacity to function as an 
agent of action is endowed by Paramātman. For Madhva, God is the 
main kartā (pradhāna kartā), whereas jīva derives this power to act 
from Īsvara. Though the explanations offered by the commentators 
regarding jiva’s kartrtva differ, it is important to note that Isvara is 
the main causal factor in the accomplishment of an action. The 
realization of this truth helps to develop the sense of non-attach- 
ment to action, which is important for the purpose of tyaga or renun- 
ciation of the fruit of deeds. 

After elucidating the implication of tyaga or renunciation, Lord 
Krsna proceeds to explain the nature of karma or the action in 
relation to the agent of action on the basis of the three gunas— 
sattva, rajas and tamas. 

There are three factors which serve as the incitement for action: 


karaņam karma karte iti trividhàh karmasamgrahah. XVIII.18 
Knowledge, the object of knowledge and the knowing subject 
are the threefold incitement to action. The instrument, the 
action and the agent are the threefold composite of action. 


Knowledge refers to the mental conception of the nature of the 
action to be performed. Jneya or object of knowledge refers to the 
type of action to be performed and the parijūātā or knower here 
refers to the person who is aware of that action. That is, injunction 
such as to do a sacrifice involves the knowledge of sacrifice, the 
method to be followed and the agent of action who is the knower 
of the sacrifice. The action itself viz., sacrifice, is threefold: the 
accessories needed for sacrifice, the yagaitself (karma) and the agent 
or the one who performs it (karta). 

The jnana, karma and kartā are also of threefold character, in 


accordance with the difference in mna a 
tridheva gunabhedatah). guņas (jūāna karma ca kartā ca 


Regarding the sāitvika jnana, the Gita says: 


sarvabhūtesu yenai'kam bhavam avyayam īksate 

aaa) vibhaktesu taj jūānam viddhi sāttvikam. XNII1.20 

< R that knowledge to be sāttvika by which one seesin all beings, 
immutable self as undivided among all divided beings. 
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The implication of this verse, acc. to R, is that the individual 
self, though it is different for each individual by virtue of its 
association with different types of bodies, is same in respect of its 
essential nature. That is, it is unchanging and imperishable and it 
is not affected by the fruits accrued from action. Such a knowledge 
of the true nature of the self while performing action is regarded 
as sāttvika. 

For Šarhkara, it is the realization of the self as non-dual. It is the 
same one Reality (ekam bhāvam), which is immutable, exists in all 
diversified beings or bodies. It remains like space undivided. 

For Madhva, ekam bhavam refers to Visnu, who is the same in all 
beings. Regarding rājasika jnana, the Gita says: 


prthaktvena tu yaj jnanam nanabhavan prihagvidhān 

vetti sarvesu bhütesu taj jūānam viddhi rājasam. XVIII.21 

But that knowledge which sees multiplicity of beings in the 
different creatures by reason of their separateness (individuality), 
know that knowledge is of the nature of rajas. 


Regarding the tāmasika knowledge it is stated: 


yat tu krtsnavad ekasmin kāre saktam ahetukam 

atattvārthavad alpam ca tat tāmasam udahrtam. XVIII.22 

But that knowledge is pronounced to be tāmasika which clings 
on to one single effect as if it were the whole, which is not 
founded on reason and which is untrue and insignificant. 


The significance of these verses is that even in respect of the 
performance of karmasuch as a yaga, the individual should develop 
the sáttvika attitude with the proper knowledge of jivatman, who is 
the agent of action. 

In the same way a correct knowledge of action (karma) is also 
called for. Even action is of three kinds, in accordance with the 
influence of gunas on it. 

The sāttvika karma is: 


niyatam sangarahitam arāgadvesatah krtam 

aphalaprepsunā karma yat tat sāttvikam ucyate. XVIII.23 

The obligatory deed which is performed without attachment, 
without love or hate, by one who seeks no reward for it, 1s sāttvika. 
But that action which is done in greatstrain by one who seeks to 
gratify his desires OT is impelled by egoism, is said to be rājasika. 


(XVIII.24) 
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The action which is undertaken through ignorance without 
regard to the consequences or to loss and injury and without 
regard to one's human capacity, that is said to be tamasika. 
(XVIII.25) 


Even with regard to the karta or the agent of action the Gita 
makes a threefold distinction on the basis of the guņas: 


muktasango anahamvadt dhrtyutsáha samanvitah 

siddhyasiddhyor nirvikarah karta sātvika ucyate.  XVIII.26 

The kartā who is free from attachment (to the fruits of action), 
who is devoid of ego (the feeling of his being the agent of action), 
who possesses a steady mind and who is full of zeal and remains 
unmoved by success or failure, is of sāttvika nature. 

The kartà who is swayed by passion, who eagerly seeks the fruits 
of his acts, who is greedy, of harmful nature and impure and 
who is moved by joy and sorrow, is rajasika in nature. (XVIII.27) 


Regarding kartā who is tēmasika in nature, the Gita says: 


ayuktah prakrtah stabdhah satho naikrtiko alasah 

visādī dīrghasūtrī ca kartā tamasa ucyate. XVIII.28 

The kartā who is not gualified to observe the prescribed deeds 
(ayuktah), who is not trained by preceptor, stubborn, deprived, 
dishonest, indolent, despondent and indulged in doing harmful 
acts to others is regarded as tamasika in nature. 


A similar classification is also made in terms of buddhi or intellect 
and dhrti or the perseverance to accomplish a task, on the basis of 
the gunas. 


Regarding sāttvikī buddhi, the Gītā says: 


pravritim ca nivritim ca karyakarye bhayabhaye 

bandhari moksam ca ya vetti buddhih sa pārtha sattviki. XVIII.30 
That intellect which is capable of knowing the means of 
prosperity (paths of rites, acc. to S) and means of liberation (the 
path of renunciation, acc. to S) and what ought to be done and 
what ought not to be done, what is to be feared and what is not 
to be feared, what binds and what frees the soul is of the nature 
of sattva. 

That intellect by which one wrongly understands dharma and 


adharma, as also what ought to be done and what ought not to 
be done, is of the nature of Tājasa. 
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That intellect, which being enveloped by darkness, conceives as 
right what is wrong and sees all things in a perverted way (contrary 
to truth) is of the nature of tamasa. 

The three kinds of dhrti or firmness of mind are described as 
follows: 


dhrtyà yaya dharyate manah pranendriyakriyah 

yogena avyabhicarinyà dhrtih sa partha sāttvikī. XVIII.33 

That unwavering firmness by which, through meditation (yoga), 
one controls the activities of the mind, the life breaths and the 
senses, is regarded as sāttvika dhrti. 


yayā tu dharmakāmārthān dhytya dharayate arjuna 

prasangena phalakankst dhrtih sā partha rājasī. XVIII.34 

But the firmness with which one is desirous of fruits, holds fast 
to duty, pleasure and wealth, is of the nature of rajas. 


yaya svapnam bhayam śokam visadam madam eva ca 

na vimuficati durmedha dhrtih sa partha tamasi. XVIII.35 

That dhrti by which a foolish person does not give up sleep, fear, 
grief, depression and passion, is of the nature of famas. 


Even happiness (sukham) to which the jūāna, karma and kartā 
etc., are subservient, is classified into three kinds in accordance 
with the guņas. 

These are: 


yat tad agre visam iva pariname amrtopamam 

tat sukhar sattvikam proktam ātmabuddhiprasādajam. XVIIL37 
That happiness which is like poison at first and becomes like 
nectar in the end, which springs from clear understanding of 
the nature of the self —is said to be sattvika. 


visayendriya samyogad yat tad agre amrtopamam 

parindme visam iva tat sukham rajasam smrtam. XVIII.38 

That happiness which arises from the contact of the senses and 
their objects and which is like nectar at first but like poison at 
the end is said to be rājasika. 


yad agre ca anubandhe ca sukham mohanam ātmanah 

nidralasya pramādotham tat tamasam udahrtam. XVIII.39 oes. 
That happiness which deludes the self both at the beginning 
and at the end, through sleep, “loth and error—is regarded 
tāmasika. 
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The details so far furnished regarding the classification of the 
nature of karma, its knowledge, the doer of it (kartā), so also the 
mental qualitites such as buddhi and dhyti, do not seem to be 
philosophically significant. Nor is there any major controversy 
regarding their nature and implication among the commentators. 
In fact, Madhva has not commented on these verses (19-39). The 
only purpose of narrating these details to Arjuna seems to be, as 
briefly mentioned by Rāmānuja in his bhāsya, is to induce Arjuna 
to cultivate the sattvika attitude in all matters relating to the 
performance of prescribed deeds, as this would help to develop 
the purity of mind (sattva-šuddhi) which is needed for making 
success in the pursuit of the spiritual discipline for attainment of 
moksa. 

The Gita also provides a detailed classification of the human 
beings in accordance with the inherent qualities—the three gunas 
viz., sattva, rajas and tamas. In fact the categorization of the human, 
beings into four broad classes—as brahmana, ksatriya, vaišya, and 
šūdra—to which a brief reference is made in an earlier adhyaya, is 
based on the inherent qualities (guņas) of the beings. The different 
duties are laid down for them in accordance with these gualities. 
Thus says Lord Krsna in the earlier adhyaya (IV.13): cāturvarņyam 
maya srstam guna-karma-vibhagasah. “The four castes are created by 
Me through the classification of the gunas and duties.” For the 
observance of the sadhana, and in particular karma-yoga, the 
performance of the prescribed duties has great relevance. Lord 
Krsna therefore narrates in detail the duties and occupation of the 
four castes flowing from the distribution of the gunasin accordance 
with their inherent respective dispositions. First He states: 


brahmana ksatriya visam sudranam ca parantapa 

karmāņi pravibhaktani svabhavaprabhavair gunaih. XVII.41 
The duties of brahmanas, ksatriyas, vaišyas, and südras are clearly 
divided, O Arjuna, according to gunas, born of their nature. 


The sattva and other gunas are inherent in the respective castes 
asa result of their past karma. The sacred texts have allotted 
prescribed duties taking due note of these inherent qualitites. 

The duties of brahmana arising from his inherent nature are: 


samo damas tapah Saucam ksantir arjavam eva ca 
jnanam vynanam astikyam brahmakarma svabhavajam. XVIII.42 
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Control of the senses and the mind, austerity, purity, forbearance, 
uprightness, wisdom, knowledge and faith in religion, are the 
duties of brāhmaņa, born of his nature. 


The duties of ksatriya are: 


Sauryam tejo dhrtir daksyam yuddhe ca’ py apalayanam 

dānam Isvarabhavasca ksātram karma svabhavajam. XVIII.43 
Valour, vigour, steadiness, resourcefulness, not fleeing even in a 
battle, generosity and leadership are the duties of a ksatriya born 
of his nature. 


As regards vaišyas and šūdras the Gita says: 


krsigauraksya vanijyam vaisyakarma svabhavajam 
paricaryatmakam karma $üdrasyà'pi svabhavajam. XVIII.44 
Agriculture, tending cattle and trade are the duties of a vaišya 
born of his nature. The duty of a šūdra is one of service, born of 
his nature. 


The object of defining the specific duties of the four castes seems 
to be to bring out the fact that human beings are also classifiable 
on the basis of the three gunaswhich are inherent in them. Another 
important purpose of specifying the duties of different types of 
individuals is to emphasize that the performance of the duty or an 
endeavour undertaken for spiritual progress becomes well 
established if it is adopted in accordance with one’s innate capacity. 
This point is evident from the following teaching of Lord Krsna. 


sve-sue karmany abhiratah samsiddhimn labhate narah 
svakarmaniratah siddhim yatha vindati tac chou. VIII.45 
Devoted each to his own duty, man attains perfection (the 
Supreme State, acc. to S). Listen as to how a man devoted to his 
duty attains perfection (Supreme State). 


yatah pravrttirbhutanam yena sarvamidam tatam 
svakarmaņa tam abhyarcya siddhim vindati manavah. XVIII.46 
He (Paramātman) from whom all beings arise and by whom all 
thisis pervaded—by worshipping Him through the performance 
of his own duty, a man attains perfection. 


the performance of the duty as laid 


According to this teaching, : 
worship of 


down in the Śāstra according to one's varna as 
Paramātman is important for attaining the higher state. 
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Lord Krsna further extols the observance of one’s own duty 
(svadharma) in the following words: 


Sreyan svadharmo viguņah paradharmāt svanusthitāt 
svabhāvaniyatam karma kurvan nā'pnoti kilbisam. XVIII.47 
Better is one's own duty though imperfectly carried out, than 
the duty of another, though well done (carried out perfectly). 
When one does the duty ordained by his own nature, he incurs 
no sin. 


The terms svadharmaand paradharma are interpreted differently. 
For Sarnkara, svadharma means one's own duty which is prescribed 
for the respective individuals in accordance with their nature and 
paradharma stands for the duty of another. Adopting this meaning, 
Sarnkara explains that the performance of one’s own duty, even 
imperfectly, is more praiseworthy than doing another’s duty. The 
reason for taking this view is that svadharma is svabhava-niyatam 
which means that it is dictated by one’s own nature. That is, it is 
born from one’s own nature (sva-bhāvajam). Hence it does not cause 
any sin (kilbisam). As poison is not harmful to a worm born in it; so 
one does not incur any sin by performing a duty dictated by one’s 
own nature. 

For Ramanuja, svadharma and paradharma stand, in the present 
context, for karma-yoga and jnana-yoga respectively. This is the 
interpretation adopted on a similar verse in the third adhyaya 
(111.35). Svadharma, acc. to R, means that which is suitable for 
performance by oneself in the form of worshipping Paramatman by 
relinquishing kartrtva, etc. (tyakta kartrtvādiko madaradhanarupah 
svadharmah svena eva upadatum yogyo dharmah). As we have explained 
in chapter 3, it does not refer in the present context to varņāšrama- 
dharma. Hence, paradharma in this context refers to the practise of 
jūāna-yoga. Karma-yoga which is easier to practise than jnana-yog@ 
involving the control of the senses etc., is considered to be better 
even if it is not perfectly done, than the arduous jnana-yoga. This is 
KE P. spiesti in the later part of the verse *svabhāva niyatam 
o Pas 
E 2 ģ „itis ordained by nature for one who 
is associated with prakrti, i.e., the body. So by performing karma- 
Mind mg ae not incur any sin. But jūānayoga is fraught with 
He blems since it requires the control of the senses from the very 

ginning. One following that path is likely to incur sin from 
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negligence. Lord Krsna therefore exhorts Arjuna to take to karma- 
yoga even if it be defective: 


sahajam karma kaunteya sadosamapi na tyajet 

sarvārambhā hi dosena dhūmena agnir iva aurtah. XVIII.48 

One should not relinquish works suited to one's nature, O 
Arjuna, though itmay be defective; for all enterprises are clouded 
with defects, as fire by smoke. 


He further points out that the work done with the spirit of 
renunciation of all attachment to it and free from desire for fruits 
would lead to the higher state. The relevant verse reads: 


asaktabuddhih sarvatra jitātmā vigatasprhah 
naiskarmya-siddhim paramam samnyasena adhigacchati. XVIII.49 
He whose understanding remains unattached to everything, who 
has conquered the mind and who is free from desires, attains 
through renunciation (samnyasa) supreme perfection trans- 
cending all activities (naiskarmya-siddhim). 


According to this verse, karma or harma-yoga observed with the 
spirit of renunciation of the desire for fruits will lead to the 
naiskarmya-siddhi. The concept of naiskarmya is understood by 
Samkara as the state in which one is free from the performance of 
karmas. It is the state which is attained by a monk (sarinyast) who 
has renounced all karmas. According to Šarnkara, this is the 
culminating stage of jnana-yoga in which one becomes à sthitaprajna 
or firmly established in the knowledge of the self (ātman). Such a 
state of attainment would lead to total liberation from bondage.” 

For Madhva, naiskarmya-siddhi is naiskarmya phalam yoga siddhi. Yt 
means yoga-siddhi or upaya-siddhi which leads to moksa. 

According to Ramanuja, the term samnyasa in the verse means 
tyàga or renunciation of kartrtua buddhi and the abandonment of 
desire for fruits, as explained earlier. The question of renunciation 
of the performance of all deeds does not arise at the stage of karma- 
yoga leading to jnana-yoga, also known as dhyana-yoga- Naiskarmya- 
siddhi therefore does not mean total abandonment of the karmas, 
but on the contrary it refers to the culminating stage of dhyana-yoga 
in which the sense organs of an individual are not functioning 
outwardly, since the mind is concentrated on the self (atman). 
Besides, in the subsequent verse, Lord Krsna is going to teach how 
to attain the goal of dhyana-yog@ viz., brahma (jīvātman). 
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Thus Lord Krsna tells Arjuna that he would instruct him the 
manner of attaining this higher state: 


siddhim prāpto yathā brahma tatha’ pnoti nibodha me 

samāsenai'va kaunteya nistha jūānasja ya para. XVIII.50 

Learn from Me in brief, O Arjuna, how one who has attained 
perfection, attains to brahma, who is the Supreme consummation 
of knowledge. 


The term brahmais interpreted differently by the commentators. 
For Sarnkara, it stands for the Supreme Brahman. For Rāmānuja, it 
denotes jīvātman, while Madhva takes it as cit-prakrti or Goddess 
Laksmi.5 If one has already attained siddhi or perfection, the need 
of knowing the means of further attainment of Supreme Brahman 
does not arise. By interpreting the word brahma as Laksmi as Madhva 
has done, the need of knowing the sadhana for attaining Brahman 
may be justified. But the concept of Laksmi does not figure in the 
Gità and the adoption of this meaning for the word brahma does 
not therefore appear to be relevant. Besides, the practice of dhyana- 
yoga suggested for the purpose of attaining siddhi and the fact that 
it leads to param bhakti or bhakti-yoga as stated in the later verses 
would also not justify the contemplation of Brahman. It therefore 
follows that the attainment of jīvātmanis the goal of jnana-yoga, as 
outlined in the sixth adhyaya. 

The following three verses (51-53) describe the method to be 
adopted to attain brahma (jīvātman): 


buddhyā visuddhaya yukto dhrtyatmanam niyamya ca 

Sabdadin visayams tyaktvā ragadvesau vyudasya ca. XVIII.51 
Endowed with a purified understanding (of the true nature of 
the self acc. to R), controlling the mind firmly, turning away 
from sound and other sense objects, casting aside like and dislike. 


viviktasevī laghvasi yata vakkaya mānasah 
ae yoga paro nityam vairagyam samupasritah. XVIII.52 
esorting to solitude, eating lightly, controlling speech, body 


and mind, ever engaged (absorb i itati 
nd, ed) in the yoga of meditation 
and taking refuge in dispassion. de 


ahamkaram balam darpam kāmam krodham parigraham 

vimucya nirmamah santo brahmabhuyaya kalpate. XVIII.53 
Forsaking egoism, power, arrogance, desire, wrath and sense of 
possession, with no feeling of *mine' and being tranguil—he 
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becomes worthy for the state of brahma (pure self acc. to R) or 
for becoming Brahman (acc. to S). 


Acc. to M, brahma bhūyāya kalpate means that he is fit to be in 
Brahman with the mind centred on Brahman having attained 
Goddess Laksmi (laksmīm praptah) (brahmaņibhāvo brahmabhīyam 
brahmaņi sthitah sarvadā tanmanaska itt) . 

What is the nature of the yoga that is prescribed in these verses 
for becoming brahma-bhuya? The description given in the verses 
fits with jūāna-yoga, also known as dhyana-yoga, outlined in the sixth 
adhyāja. If this view is admitted, obviously the attainment of the 
final state cannot be but the direct realization of the true nature of 
jivatman. In the absence of meditation on Paramatman, this yoga is 
not bhakti-yoga, as outlined in the second satka of the Gita. Besides, 
in the subsequent verse (54), Lord Krsna says that one attains 
Supreme devotion to Me (param madbhakti). Thus it is stated: 


brahmabhūtah prasannātmā na socati na hanksati 

samah sarvesu bhūtesu madbhaktim labhate param. XVIII.54 
Having realized the state of brahma (having become one with 
Brahman acc. to S) and being tranquil, he neither grieves nor 
desires. Regarding all beings alike, he attains Supreme devotion 
to Me. 


This verse explicitly states that he who has realized the state of 
brahma (brahma-bhita) , attains bhakti towards the Lord. There is no 
suggestion here that he becomes one with Brahman or realizes his 
identity with Brahman. Further, in the next verse, it is stated that 
through this bhakti, he comes to know Him in His true form and 
after having known Him, he enters into Him. The relevant verse 
reads: 


bhaktyà mām abhijānāti yāvān yas cà" smi tattvatah 

tato mam tattvato jūātva visate tadanantaram. XVIII.55 
Through devotion (bhakti) he comes to know Me fully—who I 
am and what I am. Thus having known Me in true form, he then 


enters into Me. 


The verse, as it reads, conveys clearly that through bhakti, one 
f the true nature of Paramātman and after 


gets the knowledge o s AXE 
obtaining this knowledge, one will attain Paramatman, whichisithe 


Supreme Goal of bhakti-yoga. This view is in conformity with the 
teaching of Lord Krsna in the eleventh adhyaya emphasizing that 
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only through single-minded devotion it is possible to know Para- 
mātman fully, to have a direct clear vision of Him and thereafter 
enter into Him, that is, attain Him in the state of moksa. The relevant 
verse reads: 


bhaktyà tu ananyayà $akya aham evamvidho arjuna; jnatum 
drastum ca tattvena pravestum ca paramtapa. (X1.54) 


Three stages are indicated in the practice of bhakti-yoga: jūāna, 
daršanaand praveša. Jnana refers to the obtaining the full knowledge 
of Paramātman through the study of scripture (tattvatah šāstraih 
jnatum); darsana refers to the full vision of Paramatman (tattvatah 
sāksātkāra); pravesa refers to the actual attainment of Paramātman 
in the state of moksa (tattvatah pravesa). lt therefore follows that 
bhakti or bhakti-yoga is the only direct means of attainment of 
Paramatman by the devotee who seeks moksa or liberation. 

However, Šarhkara interprets this verse to mean that the devotee 
or the knower realizes that he is the same as the Supreme Lord and 
thereby affirms the Advaita doctrine of identity of jvaand Brahman. 
The statement “bhaktya mam abhijānāti tattvatah” implies, acc. to S, 
that the devotee knows through devotion as to what Paramatman 
is,that is, with the extensive differences created by limiting adjuncts 
(upādhikrta-vistarebhyah)and also what He is in reality, that is,when 
all distinctions created by the limiting adjuncts are destroyed 
(vidhvasta-sarvopādhih). Having known Him thus, he enters into 
Paramātman in the sense that he realizes that he is non-different 
from the Supreme Self (Paramatman). This interpretation can be 
justified on the basis of the premise that jīva and Brahman are 
identical (atmaikya) but we do not find full support for this theory 
in the Gita. Besides, this explanation of Sarnkara does not conform 
to the teaching contained in v. XI.54, referred to above, which 
menuons three distinct stages of bhakti-yogaviz., jnana, darsana and 
DIRUTA unless daršana and praveša are taken as having the same 
ik šās ga as jūāna viz., direct realization of the identity of the 
TN itin a ee to the Brhadaranyaka Upanisad,’ 
leading to nididhyāsana n d SI Sejas gi pra a 
Brahman culminating in darš per D Ht 
suds eC om Xen or vision. of Brahman. It is only 
Cita also, jūāna leads to Pus ins Paramatman. According to the 
au de eee KR Sage cane oe Para 

ing the jnana and darsana of Para- 
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mātman through ananyabhakti, the devotee attains Him in the state 
of mukti. Thus, darsana and pravesa are not the same viz., the direct 
realization of the identity of jiva and Brahman. 

Lord Krsņa further tells Arjuna that even in respect of all karmas 
including those done for a particular result, one can attain the 
higher state, if the same are performed by totally surrendering 
oneself to Paramatman. 

sarvakarmany api sada kurvano madvyapasrayah 

matprasādād avapnoti Sasvatam padamavyayam. XVIII.56 

Doing continuously all actions whatsoever, and taking refuge in 

Me, one attains the eternal and immutable abode. 


Arjuna is therefore advised to surrender mentally all actions to 
Paramátman and fix his thought on Him. 

cetasā sarvakarmāņi mayi samnyasa matparal 

buddhiyogam upasritya maccittah satatam bhava. XVIII.57 

Surrendering in thought (mentally) all actions to Me, regarding 

Me as the Supreme Goal and resorting to buddhi-yoga, focus your 

thoughts constantly on Me. 

Buddhi-yoga here implies mental concentration, acc. to S (mental 
attitude required while practising jnana-yoga such as the sense of 
not being the doer and absence of desire for fruits etc.). 

By fixing one’s thoughts on Paramātman, one can Cross over all 
difficulties by His grace (maccittah sarva durgāņi matprasadat tarisyati) . 
The Gita points out that one cannot escape from doing one’s duty 
to which one is bound by nature: 


svabhavajena kaunteya nibaddhah svena karmana; 
kartui ne'cchasi yan mohat karigyas) avašo pi tat. XVHI.60 

O Arjuna, bound by your own duty born out of your own inner 

disposition, having NO control over your OWD will, you will be 

compelled to do that very thing which you now desire not to do 
through delusion. 

The verse signifies that a person is driven to do a work by the 
compulsive power of one's nature OT innate disposition. In this 
connection, Lord Krsņa teaches Arjuna how every activity of a 
human being is controlled by Jévaraor the Divine Being who abides 
in the heart of each individual. Thus He says: 


Isvarah sarvabhiutanam hrddeše arjuna tisthati 


bhramayan sarva bhūtāni yanirarudhant mayaya. XVIII.61 
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The Lord abides in the hearts of all beings. O Arjuna, causing 
them to turn round by His power as if they were mounted on a 


machine. 


As stated in the Antaryàmi Brāhmaņa of the Brhadāraņyaka 
Upanisad, Brahman or the Supreme God abides in the self of each 
individual as the antaryamin or Inner Controller. As the antaryamin 
he controls all the activities of an individual. In an earlier adhyaya, 
the Gītā says, "I am seated in the hearts of all. From Me, memory, 
knowledge and their removal arise sarvasya cà' ham hrdi sannivistah 
mattah smrti jÁnanam apohanam ca, XV.15." It is not the blind fate or 
destiny that controls the events of the human beings, but on the 
contrary, itis the Divine Being who abides within, who regulates all 
activities. 

Bearing in mind this important philosophical teaching, Arjuna 
is advised to seek refuge in the Lord with his being: 


tam eva šaraņam gaccha sarvabhavena bhārata 

tatprasadat param šāntirh sthanam prapyasi $a$vatam. XVIII.62 
Seek refuge in Him alone, Arjuna, with the whole of your being. 
By His grace you shall find Supreme peace and eternal abode. 


After elaborately instructing Arjuna about all aspects of the 
sadhana or ways and means of attaining the Supreme Goal, Lord 


Krsņa imparts the final teaching expressed in the following two 
significant verses: 


manmanā bhava madbhakto madyājī mam namaskuru 

mam evat'sjasi satyam te pratijane priyo'si me. XVIII.65 

Focus your mind on Me; be devoted to Me; worship Me; prostrate 
before Me; you shall come to Me; I promise you truly, for you 
are dear to Me. 

sarvadharman parityajya mam ekam šaraņam vraja 

ahat tvà sarvapāpebhyo moksayisyami mà šucah. XVIII.66 
Relinquishing all dharmas, seek Me alone for refuge. I shall 
release you from all sins. Do not grieve. 


f The first verse is a reiteration of the concluding verse of the 
ninth adhyayain which the nature and importance of bhakti or bhakti- 
yoga as the means of attainment of Paramātmanis emphasized. The 
second verse stresses the need of seeking pore Šā the 


sole refuge in order to overc 
uge ome the obstacles i f 
accomplishing the cherished spiritual goal. NEL 


The Theory of Liberation through Renunciation 193 


à These verses are interpreted differently by the commentators. 
Šarnkara construes the first verse in favour of the individual 
becoming one with Paramatman by the realization of the identity of 
jiva and Paramātman through the means of bhakti or devotion to 
God. Regarding the second verse, its implication is that by the 
renouncement of all karmas (the word dharma being taken as the 
performance of prescribed deeds), one can attain Paramātman in 
the sense of realizing his identity (becoming one) with Him who is 
the same in all beings. The selfsurrender or seeking God as refuge 
is intended for the purpose of overcoming all evils standing as 
obstacles in the way of self-realization. 

According to Ramanuja, the first verse describes the nature and 
components of bhakti-yoga which comprises manana or dhyana on 
Paramátman to be observed with bhakti, yajana or worship of God 
and namaskāraor offering salutation to God. As explained in chapter 
9, bhakti-yoga which is the same as nididhyasana or unceasing 
meditation on Paramatman referred to in the Upanisad, is the only 
direct means to attain Paramātman. 

Regarding the second verse, the saranagati or surrendering of 
oneself to Paramatman seeking Him as sole refuge implies according 
to R, the relinquishment of the sense of ego as the doer of deeds 
(kartrtvatyāga) and also the desire for their fruits (phalatyaga)- This 
is what is meant by sarva-dharma parityaga and not the total 
renunciation of all karmas, as Samkara interprets. BY the observance 
of šaraņāgati in this manner all the sins of the past standing as 
obstacles in the way of attaining Paramatman will be removed by 
His grace. Thus, the šaraņāgati advocated in the Gītā serves as an 
aid (anga) to the bhaktryoga which is the direct means to moksa. 

According to Madhva, the first verse refers to different modes of 
bhakti or dhyana-yoga which is the means to aparoksa-jūāna or the 
direct perception of Paramatman leading to moksa. Regarding the 
second verse, the sarvadharma parityāga implies only the relin- 
quishment of the fruits of the deeds and not the renunciation of 


all duties and obligations. Saravapāpa refers to the sins committed 
makrta papa) .This 


from the beginningless past lives (anadyanma hi 
Saranagati, according to Madhva, is to be observed in the same spirit 
as the dhyana-yoga referred to in the preceding verse as manmānā, 
etc. Such a saraņāgati done with the conviction that Visnu is the 
Supreme Deity, that He is the sole protector and that the devotee 
is a subservient (dāsa)to the Supreme Lord, is sure to confer the 
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moksa to him. It is not, however, regarded as an aid (aga) to bhakti- 
yoga, as conceived by Rāmānuja. 

However according to the teachings of the Gita, bhakti-yoga aided 
by karma-yoga and jnana-yoga is the direct sādhana for the attainment 
of the Supreme Goal. In the words of Gītā, it is the rāja-vidyā or the 
most secret doctrine (paramari-guhyam). 
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PART II 


The Philosophical Doctrines of 
the Bhagavadgītā 


T; part I we have presented the essential teachings of the Bhagavad- 
gītā as enshrined in each adhyaya alongwith the views ofthe three 
principal commentators, Šarhkara, Rāmānuja and Madhva. It may 
be observed from the contents of the preceding chapters that the 
verses cover the variety of philosophical, theological and ethical 
ideas and that they do not appear to contain a coherent system of 
philosophy as such in sequential order, as found in the Vedāntasūtra 
of Bādarāyaņa. Though each adhyaya bears a specific title conveying 
its subject-matter, it deals with several topics. However, on a closer 
study of the Gita verses with the help of the commentaries of the 
ancient Ācāryas who have attempted to explain the philosophical 
significance Of the verses, WE would be able to discern that these 
teachings are aimed to expound the three fundamental doctrines 
of the Vedanta viz., tattva or the Ultimate Reality, sādhana or the 
means of its attainment and parama-purusartha or the Supreme Goal. 
This justifies the inclusion of the Bhagavadgita among the three 
basic sourcebooks of Vedanta (prasthana-traya) and also the accord- 
ance of high status to it by the tradition as the Upanisads, the brahma- 
vidya and the Yoga-šāstra. A study of the Bhagavadgītā only from the 
standpoint of Vedānta reveals that a system of philosophy is em- 
beddedin this religious classic. In the present part, we shall attempt 
to outline this philosophy by consolidating the teachings of the 
Gītā and presenting them as coherent doctrines under the following 


headings: 
I. The Tattvas 


]. The Doctrine of Paramatman 
9. The Doctrine of Jivatman 
3. The Doctrine of the Universe 


II. The Sadhana 


1. The Doctrine of Karma-yoga 
2. The Doctrine of Jūāna-yoga 


3. The Doctrine of Bhakti-yoga 
4. The Concept of Prapatti 
5. The Ethical and Religious Prerequisites 


III. The Doctrine of Parama-purusartha 

We shall endeavour to give an exposition of each of these theories 
on the basis of the material found in the Gztà without being unduly 
influenced by the views of any particular school of Vedānta. This 
would enable us to understand the philosophy of the Gztà and also 
assess the extent to which the doctrines conceived by the individual 
commentator are actually reflected in the Bhagavadgita. 


CHAPTER 19 


The Tattvas 


I. THE Doctrine OF PARAMATMAN 


ap adhyayas VI-XI generally cover this subject. In fact, the 
adhyāya VIII is named as JūānavijūānaJoga which means the 
knowledge of Paramātman in all its aspects. Lord Krsņa Himself 
tells Arjuna that He will impart to him jnana and vijnana. The 
adhyaya X which is named vibhüti-yoga mostly deals with the glorious 
manifestation of the Supreme Lord, while the XI bearing the title 
of Visvarupa-darsana-yoga describes the universal form of the Lord. 
The adhyaya XV named Purusottama-yoga also throws light on the 
svarüpa or nature of Paramātman. On the basis of this material we 
can get a fairly good account of the theory of Paramatman. 

It may be noted at the outset that the Gita maintains right from 
the beginning to the end that Lord Krsna is the very Brahman of 
the Upanisads. This is evident from the following verses addressed 
to Lord Krsna by Arjuna after listening to the glory of the Lord: 


parama brahma parama dhama pavitram paramam bhavan 
purusam Sasvatam divyam adidevam ajam vibhum. 
ahustuām rsayah sarve devarsir naradas tatha 
asito devalo vyasah svayam cai'va bravisi me.’ i 
You are the Supreme Brahman; the Supreme Light and the 
Supreme Purifier. All the sages proclaim that you are the eternal 
Divine Person, the Primal Lord, the Unborn and the All- 
pervading. So also the Divine Nārada, Asita, Devala, and Vyāsa. 
You yourself teach me the same. 


Arjuna also says that all that is stated by the Lord is true (sarvam 


etad rta manye). 

The description of Lord Krsna as the Supreme Brahman rules 
out Šarhkara's concept of Nirguna Brahman as the Ultimate Reality 
(para-tattva). As will be seen presently, throughout the Gita the 
Supreme Being who is equated with Lord Krsna 15 described: in 


terms which denote the essential characteristics of Brahman 
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mentioned in the Upanisads and the Vedāntāsūtraviz., as the primary 
cause of the origin and dissolution of the universe (jagat-karana), 
as the supporter of the universe (adhara), as the Inner Controller 
of all beings (antaryamin) etc. The entire adhyaya which describes 
the vibhütis or glories of the Lord and also the adhyaya XI dealing 
with visvarüpa or the cosmic form of God confirm beyond any doubt 
that the Supreme Being depicted in the Bhagavadgità is Brahman 
as endowed with attributes (savisesa) and not the one devoid of all 
determinations(nirvisesa). Whether or not the two forms of 
Brahman as nirguņa and saguņa are implied in the Gita will be 
discussed later. 

According to the Mahābhārata, Krsna born as the son of Vāsudeva, 
is an incarnation of Godhead. This may give raise to the question 
whethera God-incarnate human being can be regarded as Brahman 
of the Upanisads. But this doubt is set aside by Lord Krsna Himself 
who explains the significance of the Divine incarnation (avatāra). 
According to the theory of avatāra mentioned in the adhyaya IV* 
the Supreme Being, though unborn and of immutable nature, can 
manifest Himself in a human or any other form out of His own will 
(āima mayaya), as and when need arises to protect the pious and 
destroy the wicked. The Divine birth is not subject to karma, as is 
the case with the birth of the individual souls but it is due to the 
spontaneity of the Divine will. The form He assumes, the body in 
which He incarnates Himself is a particular configuration of His 
own radiant and transcendent spiritual nature (suam prakrtim 
adhisthaya). In other words, God while incarnating Himself in a 
human form does not abrogate His intrinsic nature. This theory of 
avatara is also supported by the scriptural text. Thus says the 
Tailtirīja Aranyaka: ajājamāno bahudha vijayate? It means: “Being 
unborn, He is born in various forms." It signifies that Paramatman 
i is not subject to karma, takes many births out of His own free 
will. 

The Gītā affirms that Lord Krsna is the ultimate metaphysical 
Reality by stating that there is nothing higher than Him (mattah 
parataram nā anyat kimcid asti) ^ Yt also states that there is none equal 


to Lord na and that no one is greater than Him in three worlds. 
(na tvatsamo sty abhyadhikah kuto nyo lokatraye'pi apratima prabhavah) à 
The Svetasvatara Upanisad describes the Supreme Being in the same 
words: na tat samasca abhyadhikasca dršyate, “No one is equal to Him 
nor higher than Him.” 
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The Nature of Paramatman 

The Taittiriya Upanisad and the Vedāntasūtra based on it define 
Brahman as the primary cause of the creation, sustenance and 
dissolution of the universe." Accordingly, the Gita states that the 
Supreme Lord is the origin of the universe and its dissolution as 
well: aham krtsnasya jagatah prabhavah pralayastathā. In an explicit 
way Lord Krsna says that all beings at the end of the cycle enter 
into prakrti which belongs to Him and they are brought into 
existence at the beginning of the cycle. 

Regarding the sustenance of the universe, the Gita states that 
the entire universe of sentient beings and non-sentient matter is 
held together as the rows of gems on a string (mayi sarvamidam 
protam sūtre manigaņā iva).* 

In a more explicit way, the Gītā points out that the Supreme 
Lord is the seed of all existences (sarvabhütanam bījam) and that 
there is nothing, moving or unmoving, that can exist without Him 
(na tadasti vinā yatsyat maya bhittam caracaram) ^ 

In a significant verse, the Gita says that the entire universe is 
pervaded by the Lord in an unmanifest form and all beings abide 
in Him, while He Himself does not abide in them. 


maya tatamidam sarvam jagad avyaktamūrtinā; matsthāni sarva 

bhūtāni na ca’ har tesu avasthitah.” 

As we have explained in chapter 9, the implication of this 
statement is that the Supreme Lord abides in every entity, both 
sentient and non-sentient, as the Inner Controller (antaryamin) 
Whose presence is not known by them, as pointed out in the 
Antaryami Brahmana of the Brhadaranyaka Upanisad. It also implies 
that the Lord is the supporter of all entities which depend on Him 
for their very existence. In another verse, the Gita says that 
Paramátman abides in the hearts of all beings causing them to turn 
round by His power as if they were mounted on a machine. The 
relevant verse reads: 


Īsvarah sarvabhitanam hrddeše arjuna tisthati; 

bhramayan sarvabhūtāni yantrarüdhani mayaya. ' 

It also states that Lord Krsņa, being seated in the hearts of all, 
controls even the memory and knowledge as well as their loss 
(sarvasya cà" ham hrdi samnivistah). A 

All these statements bring out the essential characteristic of 
Paramatman or Brahman as the Inner Controller (antaryamin), as 
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enunciated in the Brhadaranyaka Upanisad. The Upanisad says: ya 
Gimani tisthan ātmano antaro yamajāti.* "He who dwelling in the 
self (jīvātman), iswithin the selfand controlsit.” The word yamayati 
signifies that Paramātman controls it from within. As explained by 
the Scriptural text, the significance of the presence of Paramātman 
in theliving beingsis for the purpose ofregulating them from within 
(antah pravistah šāstā janānām)..'* 

According to the Gītā, Paramātman who is immanent in all the 
beings as the Inner Controller (antaryamin) is also the transcendent 
Supreme Being. The adhyaya XV which is named Purusottama-yoga, 
brings out this transcendent character of God. He is described as 
Purusottama or the Supreme Person, since He surpasses both the 
ksara or perishable and aksara or imperishable. The relevant verses 
are; 


dvāvimau purusau loke ksaras ca aksara eva ca; ksarah sarvāņi 
bhūtāni kūtastho aksara ucyate. 

There are two persons in this world, the perishable and the 
imperishable; the perishable is all these beings and the 
imperishable is the unchanging. 


uttamah purusas tu anyah paramātme't) udahrtah; yo lokatrayam 
avisya bibharty avyaya 1svarah. 

But other than these, the Highest Person is called the Supreme 
Self (Paramatma) who as the undying Lord, enters the three 
worlds and sustains them. 


: Though the terms ksara purusaand aksara purusa are interpreted 
differently by the commentators,” it would be appropriate to regard 
them as the baddha jivas whose bodies are changing and the mukta 
jivas or the liberated individual souls which being liberated from 
the bodies remain unchanging. The Supreme Being who is 
described as Purusottama surpasses both. This does not imply that 
itis a transcendental Reality as some unknowable Godhead beyond 
human comprehension, because the same verse states that it enters 
Be three worlds and sustains them. The description of the Supreme 
= e: Eod or Supreme Person, establishes beyond doubt 
ārdās uc of the Gita philosophy is a personal God 
rds A asudeva or Krsna. The concept of Paramātmā 
S I gg ae eee et out the theory of undifferen tiated 
ES € Ultimate Reality. The major part of the adhyaya 

ing with the vibhuti or Glory of God and the adhyaya presenting 
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a vivid description of the višvarūpa or cosmic form of the Lord also 
support the theory of Ultimate Reality (para-tattva) as the personal 
God of Religion endowed with infinite attributes, as maintained 
both by Rāmānuja and Madhva. 


The Divine Attributes and Glory 

The Gītā does not enumerate the various attributes of God in 
the same manner as the Upanisads and Pāūcarātra treatises as well 
as the Epics do. However, it describes extensively the vibhütis or 
the glories of the Supreme Lord and in this connection, it also 
mentions some of the Divine attributes. We shall take note of the 
important vibhütis that portray the nature of Godhead conceived 
by the Gita. 

According to Lord Krsna, the vibhūti of Paramātman is beyond 
the comprehension of even the sages and higher celestial deities. 
Thus He says: "Neither the hosts of celestial beings nor the great 
sages know my prabhava. Prabhava means the Lordly power (acc. to 
S) or the svaraŭpa and svabhava (acc. to R) or the majesty of the 
Lord (acc. to M). In whatever sense it is understood, it is im- 
measurable (ananta). If we consider the vivid description of the 
greatness of the Lord in the adhyaya dealing with the vibhütis and 
the universal form (visvarüpa) revealed to Arjuna, the vibhütis stand 
for the Divine Glories manifested in the variegated creations of 
God. In a broad metaphysical sense, the entire universe comprising 
both the sentient beings and non-sentient entities constitute the 
Divine vibhüti since Paramātman as the creator and the Ruler is 
immanent in them as antaryamin controlling them from within. He 
is the Self (ātman) of all these entities by virtue of His being the 
controller and sustainer of all. All entities constitute His šarīra or 
body in the metaphysical sense as that which is necessarily controlled 
and sustained by the atman. This explanation is in accordance with 
the teaching of the Antaryami Brahmana of Brhadaranyaka Upanisad 
in which Brahman is stated as the aiman related to the universe, 
which is the sarira in the metaphysical sense. à 

Thus, Lord Krsna says that the entire cosmic universe evolved 
Out of the prakrti or the primordial cosmic matter which is described 
as aparā prakrti and the totality of all sentient souls described as 
para prakrti belong to Him. These are His vibhütis or property since 
He is the creator of the entire universe (krtsnasya jagatah prabhavah) 
and also the supporter (matsthani sarvāni bhūtāni). 
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The Gita describes the vibhütis of Paramatman by equating Him 
with all that is considered as the best among the entities in the 
universe. Thus it is stated by the Lord: “Of the Adityas (Vedic Gods) 
I am Visnu, of the luminous bodies, I am the radiant Sun; of the 
Maruts, I am Marici; of the stars, I am the moon.” In the same 
strain Lord Krsna mentions about Vedas, the celestial deities, 
Rudras, Vasus, Yaksas, and Raksasas, Gandharvas, great sages, 
mountains, trees, horses, elephants, cows, snakes, beasts, birds, water 
creatures, rivers, seasons and months and says that what is regarded 
as the best of these entities, is Himself.'* 

In another context of explaining the greatness of Paramatman, 
He is regarded as constituting the superb quality or essence of all 
entities existing in the universe. Thus it is stated: “I am the taste 
(rasa) in the waters, the light in the moon and the sun, the syllable 
Om in all the Vedas, the sound in ether, manhood in men, the 
pure fragrance in earth, brightness in fire, the life in all existences 
and the austerity in ascetics.”” 

We have discussed the significance of these statements, as 
interpreted by the commentators, in chapters 7 and 10. There are 
similar statements in the Upanisads which equate Brahman with 
the entire universe. Thus says the Chandogya Upanisad'*: sarvam khalu 
idam brahma, “Verily, all this is Brahman.” The Suetasvatara Upanisad 
says: All this is purusa (purusa eva idam sarvam).' Such equations 
cannot be taken as identity of the two entities of different character, 
unless it is established that the universe as such does not exist other 
than Brahman. Since such a theory is not advocated in the Gita, 
the plausible explanation of such equation of Paramatman with the 
numerous entities in the universe is that these are the glorious 
belongings of Paramātman. These constitute amsa or body (sarra) 
of God in the sense that they are sustained and controlled by Him. 
The Gita itself supports this view in the following verse: 


yad-yad vibhūtimat sattvam srīmad urjitam eva và 

tad-tad eva avagaccha tuam mama tejomsa-sambhavam.” 

Whatever being there is endowed with power or splendour or 
energy, know that to have sprung from a fragment of my power. 


geons he Divine attributes, the Rulership or Lordship of 
VS AA, brought out in the Gita, Thus says the 
th j dsi ther of this world, the mother, the supporter and 

e grandsire. I am the object of knowledge (vedyam), the purifier 


The Tattvas 203 


(pavitram).” "I am the goal, the supporter, the Lord, the witness, 
the abode, the refuge and the friend (suhrt).*! I am the sole 
protector of all those who worship me with devotion.” 

The Paramātman is also regarded as the very yajna or sacrifice. 
He is also the enjoyer and the Lord of all sacrifices (sarva yajnanam 
bhoktā ca prabhuh) .? 

One other Divine quality mentioned in the Gītā is that the 
Supreme Lord is equal to all (samóham sarvabhitesu). None is hateful 
or dear to Him. But those who worship Him with devotion, they 
are in Him and He is also in them." 

The most distinctive featutre of Divine glory can be seen in the 
visvarüpa aspect of Paramatman. This is the only religious treatise 
that describes vividly and comprehensively the universal form of 
God. The Suetasvatara Upanisad also describes Brahman conceived 
as purusa as the Supreme Person in terms of physical form such 
as having all faces, all heads, all necks (sarvānana Siro grivah) and 
as having thousand heads, eyes and feet (sahasrasirsa purusah 
sahasrāksah sahasrapāt) and as possessing hands and feet on every 
side (sarvatah panipadam), and as having eyes, head and face on 
every side (sarvatāksi Siro mukham) > But the Gita provides a more 
vivid description of the universal form of Paramátman. Some of the 
details such as the presence of all celestial deities, sages, etc., in His 
body, the frightening face with sharp teeth, the swallowing of the 
warriors of the opposite camp, etc., may appear to be poetic imagery. 
It may be regarded as an illusory manifestation of God caused by 
mājā, as Šarnkara explains. But it is not so; since Lord Krsna Himself 
reveals His mysterious form to Arjuna in response to the ardent 
request of the latter. The Divine Glory seen by Arjuna is real and it 
represents the infinite character of Paramatman (ananta), His 
supreme power (sakti) to contain in Him the entire universe of 
sentient beings and non-sentient entities, His enchanting Personal- 
ity bedecked with ornaments that attracts the admiration and 
devotion of the devotees and His all-comprehending spiritual form. 

The praiseworthy words expressed by Arjuna in respone to the 
vision of the visvarüpa of the Lord convey a few important divine 
attributes. The Lord is the Supreme Being (paramam) and the 
imperishable (aksara). He is the ultimate resting place of the 
universe (visvasya paramam nidhānam). He is the guardian of the 
eternal dharma (šāšvata dharmagoptà). He is the Primal Person 
(purāņa purusa). He is one without a beginning, middle or the end 
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of infinite power (anādi-madhyāntam ananta viryam). He is the 
devourer of all the worlds in the sense that He is the cause of the 
dissolution of thé universe. In the words of Lord Krsna, He is kāla 
(kalosmt) and world destroyer (lokaksaya-krt) , which signifies that 
Paramātman is the cause of both creation and the destruction of 
the universe. 

The hymns of praise addressed to Lord Krsna by Arjuna after he 
was pleased with the vision of the Divine form, convey a few other 
important attributes of Paramātman. He is the first of Gods (adideva), 
the Primal Person (purusah puranah), the Supreme Goal (paramam 
dhama). The entire universe is pervaded by Him (visvam tatam). 
He possesses infinite form (anatarūpa). 

All these details reveal that Paramātman or the Supreme Being 
depicted in the Gītāis Brahman asendowed with attributes (savisesa 
or saguņa). We have to examine whether the Gītā supports the 
theory of Brahman as devoid of all determinations (nirvisesa Or 
nirguņa), as conceived by Šarhkara. 


The Concept of Nirvisesa Brahman 

The eighth adhyāya refers to aksara brahma. In reply to the 
guestion raised by Arjuna as whatis that brahma (kim tad brahma), it 
is stated “aksaram brahma paramam.” (BG, VIJI.3.) It means that the 
imperishable is the Supreme Brahman. The word aksara means that 
which is imperishable (na ksarati iti) and it, prima facie, refers to 
Brahman, which is imperishable. The Brhadaranyaka Upanisad also 
employs the term aksara to denote Brahman. On the basis of this, 
Sarnkara interprets the statement “aksaram brahma paramai” in 
favour of higher Brahman (Nirguna Brahman) as distinct from lower 
Brahman (Saguna Brahman). Madhya also interprets aksara as the 
Supreme Brahman but it is not nirguņa. . 

The term aksara also denotes jīvātman. In fact, the Gita itself 
uses it in the sense of jiva (kutastho aksara ucyate) ?^'The meaning of 
the term is therefore to be determined with reference to the context 
p which it is used. As we have explained in chapter 8, the term 
PE S to in the eighth adhyaya denotes jīvātman in the 
XE 5 meditation by the jijnasu or the one who desires to 
vd e nature of jzvatman. Even if aksara is taken as the 

gher Brahman (para brahma) as conceived by Samkara, it does 
get imply the undifferentiated Brahman, since the same aksara is 
escribed by the Upanisad as prasasitara or the one who possesses 
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the power to command. Hence this verse does not support the 
theory of higher Brahman. 

In the twelfth adhyàya dealing with bhakti-yoga, mention is made 
of the meditation on aksara which is described as avyaya. A.question 
is.raised by Arjuna seeking clarification regarding the relative 
importance of the two types of devotees viz., those who meditate 
on Paramātman and those who meditate on aksara. The relevant 
verse reads: 


evam satatayuktā ye bhaktah tuvām paryupasate 

ye ca’ pyaksaram avyaktam tesam ke yogavittamah." 

Those devotees who being thus ever dedicated, meditate on you 
and those who meditate on the immutable, the unmanifest—of 
them who have greater knowledge of yoga. 


This verse is interpreted by Šarhkara in favour of the theory of 
two Brahmans viz., the Supreme Self (Brahman), the immutable, 
which is free from all limitations (vidhvasta sarvopadhi visegasya) 
whose meditation is covered in the adhyayas ILIX and Paramatman 
or the Supreme God endowed with attributes such as omniscience, 
power, etc., whose meditation is referred to in the eleventh adhydya. 

We have discussed this matter in chapter 12. As we have observed 
there, the aksara described as avyakta on which meditation is 
prescribed does not refer to the undifferentiated Brahman. In the 
context of the teachings contained in the earlier adhyayas and also 
in the later verses of twelfth adhydya,aksara denotes jīvātman. This 
verse cannot be taken to support the theory of two Brahmans. 

In the thirteenth adhyaya dealing with the subject of ksetra and 
ksetrajha, one of the verses describes jneyam or that which is to be 
known in the following words: 


anadimatparamabrahma na sat tan na asad ucyate. 


According to Samkara, it means: «The Supreme Brahman is 
beginningless, the word anádimat being taken as one word and itis 
said to be neither existent NOT non-existent.” The verse is thus 
interpreted in favour of Nirguņa Brahman. Prima facie, the terms 
employed to describe the jñeyam lend support to this view. Madhva 
also interprets the verse in favour of Brahman since ksetrajna means 
for him the Supreme God. ; 

We have discussed the implication of this verse In chapter 13. As 
explained therein, the term jneya is applicable to ksetrajna or the 


906 The Philosophy of the Bhagavadgita 


individual self, which is the subject matter of this adhyaya. Accord- 
ingly, the compound word anadimatparamabrahma is to be read as 
anādi matparama brahma for the reason that anādimat as one word 
is grammatically defective. It would then mean that jzvatman (the 
word brahma also denotes jiva) is beginningless (anádi) and it has 
Paramātman as the Supreme Lord (matpara). This explanation 
offered by Rāmānuja is justified in the context of the jīvātman 
(ksetrajūa), which is the subject matter of the adhyāya. Yt is not 
therefore possible to find support for the theory of higher Brahman 
on the basis of this verse. 

In the fifteenth adhyāya, the word Paramātman is designated as 
uttamah purusah since He transcends both ksara purusa and aksara 
purusa. By interpreting the terms ksara as changing universe and 
aksara purusa as unchanging maya, Samkara adopts the view that 
uttama purusawho is designated as paramatmais the higher Brahman 
since it transcends both. But this interpretation would not be 
tenable since the word aksara with the epithet purusa cannot mean 
maya, which is not a purusa. The Gita describes aksara as kutastha 
and it is applicable to the jīva in its liberated state when it is free 
from the association of the perishable bodies. Besides, the word 
Paramātmāin the Upanisadic parlance stands for the Supreme Deity. 
The Gita also does not explicitly mention two Brahmans, as the 
Prasna Upanisad states in the context of the meditation on the 
syllable Om (parama ca aparar ca brahma yad omkarah).* Nor is there 
any verse, which states that Brahman as conditioned by maya is the 
Apara Brahman known as Isvara or personal God. The Gita teaches 
that due to ignorance which eclipses one's jnana; one may not know 
the true nature of the Supreme Lord (mohitam nābhijānāti man) ." 
But there is no mention that Brahman due to its association with 
maya becomes Apara Brahman or Isvara. The description of atman 
sea T 
sējas p. E irvisesa Brahman, as claimed by the Advaitin. 
Supreme jā : erpreted by Madhva, can as well apply to the 
Rass s savisesa or to the jīvātman, as interpreted by 

ja. 
ai i EK eed from the foregoing analysis of the 
according to the Gītā, is ee S NUR SR Er 
SS a ry as endowed with attributes and 
Religion in the name of a E Real ity is the personal God of 
rsna or Vasudeva and also known as 
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Nārāyaņa and Visnu in the Upanisad. The Gita does not speak of 
any other higher Reality as Para Brahman devoid of all charac- 
teristics (nirvišesa). Whether or not Paramātmā or the Supreme Self 
is the same as the jīvātmanis a different issue and will be examined 
in the subsequent section on the theory of jrvatman. 


II. Tue DOCTRINE OF JĪVĀTMAN 


The Bhagavadgità admits jīvātman as a separate ontological entity 
other than Paramātman. This is evident from the fact that Lord Krsna 
who is regarded as the Paramatman imparts the philosophical 
teachings to Arjuna as an individual seeking spiritual enlighten- 
ment. The need for the teaching about the nature of jivatman arises 
for more than one reason. Arjuna is overtaken by grief and 
compassion at the thought of killing his kith and kin in the battle, 
due to the delusion. of the physical body itself as the soul. In order 
to overcome it, he was required to be instructed that the jīvātmanis 
eternal (nitya) and indestructible as contrasted to the perishable 
body. The central theme of the Gita is sadhana, which involves the 
observance of karma-yoga, jnana-yoga and bhakti-yoga. This also 
needed a detailed knowledge of the true nature of jivátman who is 
the spiritual aspirant for moksa. The Supreme Goal, according to 
the Gītā, is the attainment of Paramātman and this necessarily 
presupposes the kn owledge of the jiva and also of Paramatman who 
is the object of. attainment. There is no suggestion anywhere in the 
Gītā that the distinction between jivātman and Paramātmanis to be 
admitted for practical purposes from the empirical point of view 
but in reality, the two are identical from the transcendental stand 
point. We shall discuss this matter later in connection with the 
relation of jiva to Paramātman. We may first take note of the nature 
of jzvātman as enunciated in the Gītā. 


The Nature of Jivatman = Pi 
The word generally used in the Gita to denote jtvatmans ātman. 


The term ātman in Vedānta also denotes Paramātman OY the 
Supreme Self as different from jīvātman or the individual self. 


Though ātmanin its primary sense stands for Brahman, italso refers 


to jīvātman. The correct import is to be determined with reference 
ther words, which are 


to the context in which it is employed. The o 01 
employed in the Gita to denote jivatman, are samkhya, purusa, 


brahma, aksara, ksetrajna, and para prakrti. All these terms bear more 
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than one meaning. The commentators also have interpreted them 
differently in accordance with the doctrines advanced by them. 
However, if we take into consideration the context in which they 
are employed, all these terms also denote j?va-tattua. 

The second adhyayais primarily devoted to the exposition of the 
nature of jīvātman. In fact, this is the first philosophical teaching 
imparted to Arjuna by Lord Krsna. It is named as Sārnkhya or the 
theory of ātman, as is stated in the verse esa te abhihita samhkhye" 
which means that so far (from vv.12-30) the theory of samkhya or 
átma tattvais taught to Arjuna. In the context of the need to remove 
the delusion of the body itself as soul the word atman denotes 
jīvātman and not Paramatman. According to these verses, jzvātman 
is nitya or eternal. Lord Krsna affirms the eternality of jīva by citing 
the example of God whose existence at all times—past, present 
and future—is not in doubt.” This view is further substantiated by 
repeatedly pointing out the indestructible character (avindsitva) 
of the jīvaas contrasted with the destructible nature of the physical 
body (vināša svabhāva). Thus it is stated: “Know that by which all 
this is pervaded is indestructible (avināsī).””* "The bodies of the 
eternal souls come to an end (antavanta ime dehah).” According to 
the Kathopanisad, which is reiterated in the Gita, the self is never 
born nor does it die at any time (na jāyate mriyate va kadācit).”* It is 
unborn (aja), permanent (nitya) and primeval (purāņa). It is not 
slain even when the body is slain. In a more specific way, the Gītā 
says that the self is nitya or eternal, sarvagata or all-pervading in the 
sense that itis capable of entering and abiding in all bodies, sthāņuh 
or unchanging and acala or immovable. It is the same for ever 
(sanātanah).** Some of these descriptions such as nitya, sarvagata, 
ds am 4 applicable to Paramatman but in the context 
Bei tika I p er ah difference between the perishable 
A PAM. s Ke dd the reference to jīvātman is more 
dish omn Ws ER t the body to the worn out garment, 
SESS JAA Anura ee that the body undergoes from 
deko ly. e ord ķi age and the possibility of its being 
emphasize the getisihple rā i] intended ķā 
Shyer care lee TA e aracter of the body constituted of five 
dal rence to the imperishable character of 

The Gītā acknowledges two kinds of jīva. These are baddha jīvas 
or tlie souls in bondage and muktas or th E 

e souls liberated from 
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bondage. The baddha jīva is associated with a physical body, which 
is subject to modification. The mukta, which is totally liberated from 
bondage is devoid ofmaterial body. Both kinds of jivas are, however, 
eternal in nature and constituted of knowledge (jūāna-svarūpa). 
How bondage is caused and how it is overcome would be explained 
later. 

According to the Gita, the jīvas are infinite in number. At the 
commencement of the philosophical teaching in the second adhyaya 
about the nature of the jzvātman as nitya, Lord Krsna uses the 
expressions "ime janadhipah," and “sarve vayam” in plural which 
convey the idea that the individual selves are many and that they 
are also different from Paramatman. It is possible to explain this 
plurality with reference to the bodies, which are many (deha- 
bhedānuvrityā), as Šarnkara interprets, on the basis of the Advaita 
doctrine of jīvasas empirical egos, that is, Brahman as conditioned 
by the internal organs (antahkaraņas). Butthe Gītādoesnot mention 
such a theory of jīva. Besides, Lord Krsņa who is omniscient would 
not be teaching to Arjuna about the nature of the conditioned 
selves, which are illusory in character being caused by maya. The 
Kathopanisad and Svetasvatara Upanisad state: “Eternal among the 
eternals, the sentient among the sentients, the one Supreme Being 
fulfils the desires of the many.”” This statement conveys that the 
jivas are not only eternal but also many and different from 
Paramātman. Based on the Upanisadic texts, the Vedāntasūtra also 
affirms the eternality (nityatva) of the jīvas. Wherever the Gia refers 
to the jīvātman, whether it be in connection with the observance of 
karma-yoga, ox jnana-yoga OT the attainment of Paramātman through 
bhakti-yoga, it means pruatmanas a separate, real spiritual on tological 
entity and not the empirical conditioned self. The empirical ego 1s 
not nitya, aja, avinasi, and sarvagata. ; 

The thirteenth adhyaya which mainly deals with the theory of 
ksetra or body and ksetrajna or the knower of the body mentions a 
few important characteristics of jrvaiman. The term ksētrajnā as 
defined in the opening verse of this adhyaya, denotes gamag who 
is the knower of the body (etad yo vetti tam prāhuh ksetrajna it). The 
term ksetrajna is also applicable to Paramatman. The equation of 
jivatman with Paramatman in the second verse (Asetraynam ca pimam 
viddhi) and also a few descriptions of hsetrajfia as parama brahma, as 
mahešvara, paramātmā, etc., in the later verses, prima facie, lend 
support to this view. But as we have discussed in chapter 13, the 
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main subject-matter of this adhyàya is the theory of body and self 
and in this context, ksetrajna denotes jzvātman. 

Among the characteristics of jiva mentioned in this adhyaya, it is 
stated that jivais anādi, which means that it has no beginning. That 
which has no origin does not also have an end. This conforms to 
the Upanisadic teaching, which says that jīvais not born, nor does 
it die. Itis described as “matparama brahma.” It means that jiva (the 
word brahma taken as jiva) has Paramātman as the Supreme Lord 
(aham paro yasya tad mat parama). This interpretation offered by 
Rāmānuja is in accordance with what is taught in the seventh 
adhyaya, where it is stated that jzva is the para prakrti of the Supreme 
Being (apareyam itastvanyam prakrtim viddhi me pavām).** As 
compared to the apara prakrti, which is the non-sentient prakrti, 
para prakrti cannot be either Īsvara, as Sankara interprets nor the 
citprakyti or Goddess Laksmi, as Madhva maintains but it is the 
sentient jīvātman. Whether or not the jīvais essentially the same as 
Brahman is a separate issue and it will be discussed later when we 
consider the relation of jzva to Paramātman. 

The ksterajna or the jzvātman as the knower of the ksetra or the 
body (Sarīra) is a sentient being (centana entity). It implies that it is 
constituted of knowledge (jūāna-svarūpa) and also possesses jnana 
as a dharma or attribute, as otherwise it cannot have the capacity of 
cognition or awareness of objects. The Gītā therefore uses the term 
purusa to denote the jzvātman, corresponding to the concept of 
purusa in the Samkhya system. It is anadi or beginningless like the 
prakrii? It is described as upadrasta, which means that it is the seer 
or one who sees the objects through the media of knowledge (acc. 
to R) or mind. The Praína Upanisad also states that jīvais drastā or 
seer, boddha or knower, etc." It is also bhokta or the experiencer of 


the pleasure and pain. The Gītā also states that purusa experiences 
pleasure and pain. 


Jīva as Kartā 


Gf Er pihe Upanisad, the jīvātmanis the karta or the agent 
since the TE states that jīvais to be admitted as kartā 
Sdn RS the Sacred texts to observe a prescribed act 
(eg ee (ss Is prohibited becomes meaningful (kartā 
only in did wes oti S words, the Vedic command is meaningful 
kartrtva for the jr ne who isan agent of action. The Gztà also admits 

Tiva tor the jiva, if the verses bearing on this subject are properly 
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interpreted. The observance of karma-yoga, jnana-yoga and bhakti- 
yoga by the seeker of moksafor attaining the Supreme Goal is possible 
if only the jīva had the freedom and the mental and physical capacity 
to function. But there are few verses in the Gità which give the 
impression that ātmanis not really the agent of action and that the 
doership belongs to the prakrti, or the physical body constituted of 
three guņas—sattva, rajas and tamas. Thus, it is stated: prakņtiis said 
to be the cause of the body and the sense organs, which serve as 
the basis for activities. Purusais said to be the experiencer of pleasure 
and pain.” In another context, the Gità says: "All actions are being 
caused by the gunas of prakrti. The person clouded with ignorance 
thinks “I am the doer."" These teachings of the Gītā appear to be 
in conflict with the teaching of the Vedāntāsūtra. But this is not so. 
The Gītā itself resolves this apparent conflict. As explained by 
Rāmānuja, what is meant by these verses is that jiva caught up in 
bondage functions under the influence of the gunas. Though jīva 
is primarily the agent of action, it can act only when it is associated 
with a body, mind and the sense organs, while in the absence of 
these it does not function. In view of this fact, greater emphasis is 
laid on the influence of the gunas of which the body, mind, and 
the sense organs are constituted. Keeping this truth in mind, it is 
stated explicitly in the Gita! that there are five factors which are 
responsible for all action: the body (adhisthāna), the agent (kartā), 
the different sense organs (karana), the fivefold breath and their 
modifications (vividhā cesta) and lastly Īsvara (daivam). Though 
Isvara is regarded as an important causal factor for action of an 
individual because He is the controller of the human souls, equal 
importance is given to the kartrtua of the jiva. There is no mention 
in the Gītā that this kartrtva belongs to the antahkarana or the 
internal organ caused by maya and it is superimposed on the 
jivatman out of ignorance and that ātman is akarta or devoid of 
agency. This view is based on the Advaita doctrine of jīvātman as 
essentially Brahman which is pure consciousness and undiffer- 
entiated and which due to its conjunction with the internal organ 
is regarded falsely as kartā. But such a theory is not reflected in the 
verses of the Gita. Pede oF 

Nor does the Gītā explicitly mention that jiva is a pratibimba of 
Paramátman who is the bimba and that the primary agency ( pradhāna 
kartrtva) belongs to Visņu, while jivaas his pratibimba only acts under 
the impulsion of Īsvara. If this be admitted, it would follow that the 
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action and its result belong to Paramátman. But according to the 
Vedāntasūtra, jivais kartāin the primary (proper) sense of the term, 
even though the power to function is endowed by /svara. 

In one of the verses, it is stated that the 7?vatman described as 
the Lord of the body does not create either the kartrtva or karma 
(na kartrtvam na karmāņi lokasya srjati prabhuh).” Prima facie, this 
verse appears to deny kartrtva to jiva. But this is not so as it would 
conflict with the teaching of the Vedāntasūtra and also the Gita which 
admits kartrtva for jiva. The implication of the above verse (V.14), 
as explained by Ramanuja, is that kartrtvain the form of puņya papa 
rüpa karmais not applicable to the jivain its true nature. As the jiva 
in its true form is free from the influence of karma (akarma vasya), 
it does not have kartrtva caused by karma in the form of punya and 
pāpa. When the jīvais associated with the physical body and organs, 
it functions as the kartā being influenced by the vāsanās or innate 
tendencies of the previous births. It does not therefore imply that 
jiva is not kartā. Kartrtva like jnatrtva is the intrinsic nature of jīva 
even though it is endowed by Īsvara. Even in the state of mukti, jīva 
does not lose this capacity since it can function in that state through 
its free will (samkalpa), as pointed out in the Chandogya Upanisad 
and the Vedāntasūtra based on it (svābhāvikam kartrtvam muktā- 
vasthyayam api nāpaitī).* 


Jiva and Bondage 
As pointed out earlier, there are two kinds of jīva viz.,baddha 
and mukta. The baddha jiva is entangled with bondage in the form 
of continuous cycle of births and deaths from a beginningless time 
due to the influence of karma or the past deeds of an individual. 
The Jīva in bondage is associated with the physical body. As karma 
is variegated in character, the lives that the individual souls assume 
with physical bodies are of various types ranging from the highest 
being such as Caturmukha Brahmā to the lowest living organism 
such asagerm. It is only on the basis of the nature of the body with 
pus a jīva is associated that a distinction is made between one 
s AEA and another. But as far as the intrinsic nature is 
E X v 7 are all the same. That is, all jīvas are constituted of 
They are all EN arüpa), blissful (ānanda) and pure (amala). 
ater e a (nitya) and imperishable (avinast). We shall 
E sa W bondage is caused. For the present it may be 
at the embodied jiva assumes many forms on account of 
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its good and bad deeds of the past lives. As long as the jtvais bound, 
it continues to pass through the numerous births and deaths until 
it is finally liberated from bondage by following the prescribed 
discipline (sādhana). The Gītā says: "From the realm of Brahmā 
downwards, all living beings are subject to return to rebirth, but on 
attaining Paramātman, there is no return to birth again. Such a 
liberated jīva is regarded as mukta. 

According to the Gītā, the physical body and the senses including 
the mind which are the products of prakrti with which the jiva is 
associated cause bondage to the soul. The prakrti is constituted of 
the three gunas viz., sattua, rajas and tamas. Sattva has the quality of 
intelligence (prakasa), rajas possesses the quality of movement 
(pravrtti) and tamas is characterized by inertia and indifference 
(pramāda). These are the inherent qualities of prakrti. The body, 
the sense organs and the mind, being the products of prakrti are 
also constituted of these gunas. These bind the jiva which dwells in 
the body." 

The Gita also describes what these guņas are and the manner in 
which they cause the future births in different forms and how one 
can get redeemed of the influence of the gunasleading to liberation 
from bondage. These details are furnished in chapter 14. The 
nature of bondage and the attainment of liberation from it will be 
considered in chapter on parama-purusartha. 


The Jiva as free from Bondage P 

Regarding the liberated jiva, there are a few verses in the Gita 
which briefly refer to their nature. While explaining the concept 
of the Supreme Person (Purusottama), the Gita states that there are 
two types of purusa in the universe known as ksara and aksara. As 
observed in chapter 15, the term aksara along with the epithet purusa 
refers to the mukta jiva or souls which are totally dissociated with 
the perishable bodies. The Gita therefore describes aksaraas kūtastha 
or that which remains unchanging.” PX 

The Gitá often uses the term aksara to denote jivatman in its true 
form as totally devoid of physical body (prakrtivinirmukta ātma- 
svarūpam). Thus in the eighth adhyaya, in reply to the question as 
to what is that brahma, the term brahma is described as “aksaram 
paramam brahma.” As explained in chapter 8, aksarain the context 
of the meditation by the aspirant seeking kaivalya (jijiasu) denotes 
jivatman in its true nature. Again in the adhyàya XII, the Gītā refers 
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to two types of meditation viz., one on Paramātman with unswerving 
devotion and the second on the pure self (aksaropāsanā).*” As we 
have explained in chapter 12, the term aksara referred to in this 
verse does not refer either to Nirguna Brahman, as Sarnkara states 
or to the Goddess Laksmi, as Madhva interprets. It refers to the 
jīvātman in its true form which is the object of meditation for the 
jijūāsu. This is evident from the verse, which states that those who 
attain aksara do not return to bondage (yam prapya na nivarante) 48 
The Sambkhya-yoga system also admits that the realization of the 
individual self named as purusais the Supreme Goal.The Pātaūjala- 
yoga has laid down the eightfold discipline to attain the true state 
of the self named as kaivalya. The Gitàalso has prescribed the same 
type of discipline in the sixth adhyaya for the observance of jūāna- 
yoga, also named as dyana-yoga and samadhi-yoga for the realization 
of the true nature of the self. In the absence of meditation on 
Paramātmanin the sixth adhyaya is an explicit manner, the goal of 
attainment of jiānayogais jrvatman in its true nature. 

In connection with the description of jzvētman (ksetrajūa) as the 
goal of attainment (jrieyam), the Gita describes it as matparam brahma. 
As pointed out in chapter 13, the term brahmain the context of the 
nature of ksetrajūa refers to jīvātmanand it is regarded as matparam, 
which means that it has Paramātman as its Supreme Lord (aham 
paro yasya tat matparam). This description signifies that jīva is the 
Sana or body of Paramatmanin the sense that it is intimately related 
to the Lord by virtue of His being the indwelling Self (antaryamin), 
as declared in the Brhadaranyaka Upanisad.” 

The muktāimā, according to the Gita, attains a state similar to 


that of Paramatman (sādharmya). We shall deal with this subject in 
the chapter on Parama-purusārtha. 


The Relation of fwatman. to Paramātman 
This is an important subject in Vedanta and we may take note of 
what the Gita Says about it. The main issue to be considered is 
whether jīvātmanis essentially Brahman implying non-difference 
between the two (tādātmya) or are they two distinct realities. As we 
have pointed out earlier, the Bhagavadgita throughout conveys the 
idea that jtva-tattua is distinct from Paramātman. The very first 
PED teaching in the second adhyāya (v.12) draws a 
g Ae don between jiva and Brahman. Lord Krsna as the teacher 
juna as the devoted pupil seeking spiritual enlightenment 
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presupposes the distinction between Paramátman and jīvātman. The 
observance of karma-yoga, jūāna-joga and bhakti-yoga involving loving 
meditation on Paramátman, the attainment of Paramātman as the 
Supreme Goal and the description of the higher status in terms of 
südharmya or equality with Brahman, all are meaningful if jzvātman 
as the seeker of moksa and Paramatman as the object of attainment 
are really different. There is no explicit mention in the Gītā that 
the jīvais essentially Brahman, implying that they are non-different. 
Nor do we come across any verse in which it is said that jīva is 
Brahman as conditioned by the limiting adjuncts (upadhi) in the 
form of body and antahkaraņa caused by maya or avidyà, similar to 
the all-pervasive ākāša, when conditioned by several receptacles, 
appears to be many. Nor does the Gītā refer to the theory that the 
jīvas are the reflections of Brahman in the several antahkaranas, 
similar to the reflections of one sun in several waves of water. On 
the contrary, the Gita explicitly states that jzvas are amáa or integral 
part of Paramatman (mamaivānnšo jīvaloke) S? In another context, sivas 
are described as para prakrti of the Supreme Lord as contrasted to 
the non-sentient cosmic matter described as apara prakrti. Both of 
them belong to Paramatman and they have their origin in Him and 
are also controlled and sustained by Him. Besides, Paramatman 
indwells in the jīvātman as its Inner Controller (antaryamin), as 
declared by the Brhadaranyaka Upanisad. The Gita also says that the 
Lord abides in the hearts of all beings causing them to turn round 
by His power as if mounted on a machine. The immanence of 
Paramātman in the individual self also establishes the difference 
between the jivatman and Paramatman. The jīvas which are 
inherently related to Paramātman cannot be illusory manifestation 
of Brahman conditioned by the limiting adjuncts caused by maya. 

However, there is one verse in the entire Gita which speaks of 
the relation of jzva described as ksetrajna to Paramātman. In the 
adhyāya XIII dealing with the theory of ksetra and ksetrajūa, Lord 
Krsna in response to the query of Arjuna, first defines the terms 
ksetra and ksetrajfia. Ksetrais stated as the physical body (Sarira) anaj 
ksetrajna as the knower of the body. Next He says: “ksetrajnam ca pr 
math viddhi sarvaksetresu bharata."" It means: “Know Me also as the 
knower of the field in all fields.” The verse as it reads conveys the 
idea of oneness or non-difference between ksetrajna taken as the 
individual self who abides in all the bodies and Paramatman denoted 
by the word mam. In fact Šarhkara interprets it in favour of the 
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Advaita doctrine of non-difference between jzva and Brahman. 

We have discussed this matter in detail in chapter 13. As observed 
therein, ksetrajūa as jīvātman cannot be regarded as identical with 
Paramātman since the two ontological entities are of different 
nature. There are several Upanisadic texts which speak of difference 
between the two. If it is established that jzvas are conditioned selves 
or the empirical egos caused by mājā, it may be possible to uphold 
the identity (tādātmya) of jīva and Brahman. But such a theory is 
not mentioned in the Gītā. Hence, the plausible explanation for 
oneness of ksetrajna and Paramātman is to regard that the jīvas are 
ensouled by Paramātman (madātmaka). This interpretation offered 
by Rāmānuja is supported by the Antryāmī Brāhmaņa of the 
Brhadaranyaka Upanisad, which declares that Brahman is immanent 
in the jivas as antaryamin. Paramatman as inherently related to the 
jiva is one as a visista entity. This view is also epistemologically 
justified, since a substance as related to its essential attribute is one, 
while the attribute and the substrate in which it inheres are different 
by virtue of their intrinsic nature. It is in this sense that the jzva is 
regarded as amsa of Brahman in the Vedantasutra and also by the 
Gita. The concept of amša taken in the sense of essential attribute 
of the visista substance accounts for both difference and non- 
difference between jzva and Brahman, as implied in the Vedanta- 
sütra5 Thus, the Gita does not advocate the absolute non-difference 
(kevala abheda) between j:vatman and Paramatman. We shall discuss 
the merit of this theory in the chapter on General Evaluation. 


III. THe Doctrine OF THE UNIVERSE 


The Bhagavadgītā acknowledges three distinct ontological entities 
(tattvas) namely, Paramātman, or the Supreme Being, the jwatman, 
or the individual self, and prakrti, or the primordial cosmic matter. 
'The Svetasvatara Upanisad also mentions the three tattvas as bhoktā 
or the individual who experiences, bhogya or the cosmic matter 
which is the object of experience and preritārā or Īsvara who is the 
controller of both.” The Gita describes the non-sentient prakrti as 
apara prakrti as distinct from the jīvas named as para prakti and 
states that both belong to Paramatman who is their origin (yoni) 
It is also designated as mahat brahma, the word brahma being 
understood as prakrti, which is under the control of Paramatman.” 

The Gita devotes greater attention to the discussion of prakrti 
and its evolutes and in particular, the three gunas namely sativa, 
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rajas and tamas of which prakrtiis constituted, since the knowledge 
of this subject is considered important for understanding the human 
bondage and its removal. It therefore deals briefly with the subject 
of the origin of the universe, its ontological status in terms of its 
relation to Paramátman and the theory of maya. We shall present in 
this chapter the available details about the theory of the universe. 


The Origin of the Universe 

According to the Gītā, Paramātman is the origin of the universe 
(jagat). In accordance with the teaching of the Taittirrya Upanisad, 
which defines Brahman as the primary cause of the origin, 
sustenance and dissolution of the universe,” the Gita states that 
Lord Krsna is both the origin and dissolution of the entire universe 
(aham krtsnasya jagatah prabhavah pralayastathā).” The Mundaka 
Upanisad describes Brahman as bhüta-yoni or the source of all beings. 
The same idea is expressed by the Gita which says: «Know that all 
beings have their birth in this (the para and aparā prakrtis) which 
belong to Me.” The universe is brought into existence through 
the prakrti which is made to evolve into the variegated universe. 
Thus says Lord Krsna: “All beings enter into prakrti at the end of 
the cycle, and at the beginning of the next cycle, I send them forth.” 
“By controlling the prakrti which is My own, I send forth again and 
again all this multitude of beings.” According to these teachings, 
Paramātmanas the material cause of the universe does not transform 
Himself into the universe but He creates it out of His will through 
the media of prakrti, which is made to evolve into the universe. 
This is made evident by the statement “Under my guidance, prakrti 
gives birth to all things, moving and unmoving (maya adhyaksena 
prakrtih süyate sa carücaram) "^ The expression maya adhyaksena 
implies that out of His samkalpa or iksana the causation of the 
universe is effected through prakrti. 

In another context, Lord Krsna states that prakrti described as 
mahat brahma is my yoni (womb) and in that I cast the seed and 
from it all beings take birth.® As we have discussed in chapter 14, 
the implication of this statement is that the Supreme Lord who is 
the primary cause of the universe causes the association of sentient 
souls with the non-sentient bodies. From such a conjunction 
between the two which is brought about by the will of Paramātman, 
all the beings from Caturmukha Brahmā down to tuft of the grass 
are born. Thus according to the Gita, the universe comprises both 
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the moving beings and the non-sentient entities. 

The process of evolution of prakrti into its various modifications 
does not find any mention in the Gitd. It is merely stated that the 
apara prakrti is eightfold (astadha). That is, it is divided into eight 
evolutes. These are earth, water, fire, air, ether, mind,buddhi and 
ahamkara. These represent the twenty-three evolutes acknowledged 
by the Samkhya system. The Gita enumerates all these evolutes of 
prakrtiviz., ahamkara, buddhi, the ten sense organs, mind, five objects 
of senses and the five gross physical elements.” 

Regarding the nature of prakrti, the Gita says that it is triguņātmika. 
That is, it is constituted of three gunas, namely, sattva, rajas and 
tamas. What these gunas are and how they influence the human 
activities will be considered separately. For the present, it may be 
noted that as in the Samkhya system, the Gita also admits that all 
the evolutes of prakrti including the sense organs and mind and 
also the non-sentient entities in the universe are constituted of three 
gunas in varying degrees. An entire adhyaya in the Gita named as 
Gunatraya-vibhaga-yoga is devoted to this subject. 


The Theory of Maya 

The most significant feature of prakrti as mentioned in the Gītā 
is that it is regarded as maya of Paramatman. The relevant verse 
reads: daivī hy esā gunamayi mama maya duratyaya.™ “This divine maya 
of mine consisting of the gunas is hard to overcome.” The des- 
cription of maya as consisting of three guņas signifies that it is the 
non-sentient frakņti or the primordial cosmic matter. It is divine 
since it belongs to Paramatman. The commentators have in terpreted 
the term maya differently. According to Samkara, it refers to cosmic 
principle of illusion whose nature is indescribable (anirvacaniya). 
It is illusory in character (mithya). If this explanation is accepted, it 
would follow that the universe, which is its product is also illusory 
(mithya). If, on the other hand, it is regarded as the śakti or power 
of Isvara capable of producing the variegated universe, as 
interpreted by Ramanuja and Madhva, then it is not illusory buta 
real ontological entity and hence the universe which is brought 
into existence through it is also real. We have discussed this matter 
in chapter 7 and as we have observed there, māyā which is equated 
with prakrti constituted of three guņas cannot be the cosmic 
principle of illusion, as conceived by Šarhkara. It is non-sentient 
entity, which is real and distinct from Paramatman. The Gita does 
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not suggest that either the universe or even the prakrti, which is its 
material cause, is illusory. Nowhere in the Gita there is any mention 
of avidyà or maya in the sense understood by the Advaita Vedanta. 
Even the Švetāšvatara Upanisad which mentions the term maya as 
prakrti (mayantu prakrtim vidyāt mayinam tu mahesvaram)® does not 
imply that it is illusory. The same Upanisad also states that the sages 
have seen through dhyana-yoga the devatma Sakti or divine power 
hidden in three gunasas the cause of the universe. Presumably in 
the same sense the Gita describes prakrti consisting of three gunas 
as daivī-māyā or the divine power. Sakti, which is an attribute, should 
necessarily inhere in Paramatman who is the Saktiman or màyin, as 
Svetasvatara states. On the basis of these facts, it cannot be said that 
maya equated with prakrti is an illusory principle but it is a real 
enity belonging to Paramatman through which the variegated 
universe is caused. 

The Gita also uses the word maya in two other contexts. While 
explaining the significance of avatara, Lord Krsna says: "I am born 
out of my own maya” (sambhavami atma mayaya). Here maya means 
the sarikalpa-jiána or the free will of the Lord since the incarnated 
form of God is a real manifestation for the specific purpose of 
protection of the pious and destruction of the wicked, as explained 
in the Gita. Again in the eighteenth adhyaya, it is stated that the 
Lord abides in the hearts of all beings causing them to turn round 
by His maya as if they were mounted on a machine. In this context, 
the word mājā refers to His supreme power by which He controls 
every being. Maya is also used in the sense of ajfiána or ignorance, 
which eclipses true nature of Paramatman (mayaya apahrtajnana). 
The word ajūāna does not imply the illusory principle but the 
absence of knowledge. Thus, the theory of maya, as conceived by 
Advaita Vedanta, does not figure in the Gita. 


The Ontological Status of the Universe 1 i 
In the absence the doctrine of mājā as conceived by Advaita 


Vedanta, does the Gita uphold that the universe which is brought 
into existence by the will of Paramatman through the evolution of 
the prakrtiis illusory manifestation of Brahman caused by maya, as 
claimed by the Advaitin. The Gita verses do not explicitly mention 
that the universe is illusory in character. Nor do they deny its reality. 
In fact, the vivid narration ofall entities in the universe as the vibhūtis 
or glories of Paramātman affirm its reality. The Gita states specifically 
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that the entire universe represents a fragment of the power of 
Paramātman (mama tejomša ). The scriptural text says that the 
material universe is only one-fourth of the Supreme Person (padosya 
višvābhūtāni). However, a few verses in the Gita which emphasise 
that the entire universe owes its existence to Paramātman may be 
construed in favour of the non-existence ofthe universe apart from 
the Supreme Being. Lord Krsna says: maya ka idam sarvam jagad 
avyakta mūrtinā; matsthāni sarvābhūtāni na ca’ ham tesu avasthitah. 
*By Me all this universe is pervaded through my unmanifested form. 
All beings abide in Me but I do not abide in them.” 

This statement that all beings exist in Brahman is interpreted by 
Sarnkara to imply that apart from Brahman they do not really exist 
(matsthāni maya atmana atmatvena avasthitam) . In other words, the 
universe does not exist other than Brahman. As we have explained 
in chapter 9, this interpretation is not sustainable. The fact that 
Lord Krsna says that the entire universe is pervaded by Him and 
that the former abides in Him does not imply the illusory character 
of the universe. The implication of this verse, as pointed out by 
Rāmānuja, is that Paramatman abides in all entities as the antaryamin 
and that all entities are.dependent on Him for their sustenance. 
All the entities in the universe are always sustained and controlled 
by Paramatman and in view of it, they are regarded as His šarīra in 
the metaphysical sense. 

In another verse, it is stated that all that exists in the universe is 
strung on Paramātmanas rows of gems on a string (mayi sarvamidam 
protam sutre manigana iva). This statement emphasizes the 
dependence of all sentient and non-sentient beings on Paramatman 
who is the sustainer and controller of them. There is no suggestion 
that the manifold universe is superimposed on Brahman. The 
illustration of the thread and gems strung on it conveys that the 
universe depends on Paramātman for its existence. 

The ontological relationship between the universe and Para- 
mātman is an important subject in the Vedānta. The issue involv- 
ed is whether the two ontological entities are distinct (bheda) or 
whether they are non-different (abheda). This guestion arises 
because the Upanisads equate Brahman with the universe. Thus 
states Chandogya®: “Verily, all this is Brahman” (sarvam khalvidam 
brahma). The Svetasvatara says: "All this is only Purusa” (purusa 
evedam sarvam). There are numerous statements in the Gita which 
equate Paramatman with several entities in the universe. Thus says 
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Lord Krsna: “I am the taste in the water.” “I am the light in the 
moon and the sun.” “I am the sound in the ether." In describing 
the universal form (visvarupa) of Paramātman, the Gītā also says 
that He is everything in the universe.” Two ontological entities of 
different natures cannot be regarded as identical. It may be possible 
to explain the equation of universe with Paramātman by denying 
the reality of the universe. That is, the universe as such does not 
really exist but it appears to exist due to avidyāor the ignorance of 
the true nature of Brahman. When avidya is removed by true 
knowledge of Brahman, the appearance of the universe ceases to 
exist. From the standpoint of the Ultimate Reality, universe is spoken 
as identical with Brahman but from an empirical point of view the 
universe exists. This is the explanation advanced by Advaita Vedanta. 

As we have observed earlier, the Gita verses do not mention that 
the universe is an illusory manifestation of the Supreme Being. Nor 
do they support the concept of maya, as conceived by Advaita 
Vedanta, on the basis of which it may be possible to account for the 
appearance of Brahman as universe. The equation of Brahman with 
the universe cannot therefore be explained by the denial of the 
reality of the universe. The universe is real since it is brought into 
existence by the will of God and it also constitutes His Glory. Its 
equation with Paramatman needs to be understood in a different 
way. 

The other plausible explanation for this equation is to regard 
all things in the universe as inherently related to Paramatman since 
they are sustained by Him and also controlled by Him as their 
antaryamin. Though Paramátman and the universe are different by 
virtue of their intrinsic nature, they are one as inherently related, 
as in the case of the body and soul of an individual. This is the 
explanation adopted by Rāmānuja. The Antaryami Brahmana of 
the Brhadāraņyaka Upanisad lends support to this view. Brahman 
indwells in all entities and the latter are regarded as šarīra ot 
Brahman in the metaphysical sense as being controlled and 
sustained by Him. The Gita also upholds this theory. In an explicit 
way, Lord Krsna says that He abides in the hearts of all beings and 
controls them (zsvarah sarvabhiutanam hrddese Arjuna tisthati, 
brahmayan sarvabhūtāni). In another context He says: 1 support 
this entire universe by pervading it with a single fraction of my 
power (vistabhyaham idat krisnam ekārhšena sthito jagat). While 
discussing the nature of ksetra and ksetrajna, Lord Krsna says: 
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“ksetrajnam cà pi mam viddhi." If the implication of this statement is 
correctly understood, as explained by Rāmānuja, with due regard 
to the context and also the teaching of the Antaryāmī Brāhmaņa, 
both the ksetrajūa or the jīvas and ksetraor the universe are ensouled 
by Paramātman. AJl these statements convey that there is an intimate 
relationship between Paramatman and the universe including the 
sentient beings, which justifies the equation of Paramātman and all 
that exists in the universe referred to in the Gitaand the Upanisads. 

Thus, the Gità presents a realistic theory of the universe, which 
is the vibhūti of the Supreme Lord. The idea of its being illusory 
manifestation of Brahman caused by mājā is not reflected in the 
Gītā. 
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CHAPTER 20 


The Sadhana 


I; the preceding chapters, we have presented the details of the 

three tattvas namely Paramātman, jīvātman and prakrti as 

enunciated in the Bhagavadgità. We shall now give an account of 
the doctrine of sádhana or the spiritual discipline laid down in the 
Gītā for attaining the Supreme Goal (parama-purusartha) . 

The theory of sadhana constitutes the central theme of the 
Bhagavadgità. As pointed out in the introduction, the Gita was 
initiated by Lord Krsna, keeping Arjuna as the media, to impart 
the ways and means to be adopted for securing liberation from 
bondage (moksa). It is essentially a moksa-šāstra, as is the Vedānta, 
intended to teach the religious and ethical way of life that leads to 
attain moksa. Hence, the theory of sadhana figures as the dominant 
subject matter of the Gita. As compared to the Upanisads and the 
Vedāntasūtra, the Gītā furnishes in much greater detail all aspects 
of the spiritual discipline to be pursued by the seekers of moksa, 
such as the manner in which karma-yogais to be observed, the yogic 
methodology to be adopted for the practice of meditation (upāsanā) 
either on jzvatman or Paramātman, the cultivation of ethical virtues 
ane strict adherence to the religious mode of life. It is essentially a 
religious classic which deals with the practical philosophy or 
religious Way) of life, unlike the Upanisads and the Vedantasutra, 
which are mainly metaphysical in character. It is therefore important 
to understand the theory of sadhana taught in the Gita. 

l ps "a ja uses the term yoga to denote the upaya or 
dian E m Spiritual goal. This term also bears other 
B yana or meditation, the goal of attainment and 
the means to attain th $ RU pincis S AER 
performance of the pr E UI Goal When karma or the 
POCHE prescribed ritualistic deed is adopted as the 

ipā)a) to the spiritual goal, it is named as karm or the 
pathway of action. If jūā : i menor 
jūāna or knowledge in the sense of 
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comprehension of the true nature of the individual self or even 
the Paramātmanis considered as the upaya for the spiritual goal, it 
is characterized as jūāna-joga or the pathway of knowledge. The 
same is also termed samkhya-yoga, the word samkhya being 
understood as ātma-tattva. The jnana-yoga is also called samnyasa- 
yoga, when the renunciation of the prescribed karma is considered 
an essential requirement for the practice of this pathway. The term 
dhyana-yoga is also adopted in the Gita for the jnana-yoga so far as 
dhyana or meditation upon jivatman or Paramatman is an essential 
ingredient of it. If bhakti or unswerving devotion to Paramatman is 
adopted as the means (upaya) to attain Paramatman who is the 
Supreme Goal, then it is termed bhakti-yoga or the pathway of 
devotion. We come across all these terms in the Bhagavadgità in 
connection with the teachings about südhana. But according to the 
Gītā, these are not exclusive pathways to attain the same Spiritual 
Goal. If that were so, the goal to be attained would not be the same. 
But the Supreme Goal is one and it is the liberation from bondage 
and the attainment of Paramātman. As will be seen later these 
different pathways are inter-connected in the form of one being 
the principal means to moksa, while the other two are subordinate 
means. How they serve each other will be discussed separately. For 
the present, it may be noted that the sadhana laid down by the Gita 
comprises karma-yoga, jnana-yoga and bhakti-yoga. 


|. THE DOCTRINE OF KARMA-YOGA 


This is the first stage of the sadhana prescribed by the Gita. Though 
it is not the direct means to the liberation from bondage, it is 
considered as an important and essential part of the sadhana. The 
adhyayas three to five mainly deal with this subject along with jnana- 
yoga. A few verses of the second, sixth and eighteenth adhyayas also 
cover it. We shall take note of the essential features of the karma- 
yoga and its role in the sadhana as stated in the verses without 
imposing the divergent views of the commentator on the subject. 
The word karma bears different meanings 1n the Vedanta. It 
generally means action or any activity of an individual. It also refers 
to the results of the actions of the past lives m the form of punya 
and papa. It also denotes the ritualistic deeds enjoined in the Vedas 
such as yajnas or sacrifices, tapas or penance and religious activides 
such as worship of God, recitation of Vedic texts etc. It is in this 
sense the Gītāgenerally employs the term karma. It is not therefore 
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mere action as it is generally understood but more appropriately, 
it means the performance of prescribed deeds. 

When karma or deeds are performed for the purpose of moksa it 
is named karma-yoga. Karma performed for the purpose of achieving 
worldly benefits such as wealth, prosperity, progeny and even 
heavenly enjoyment such as svargaare treated as kāmya-karma since 
they do not lead to liberation from bondage. On the contrary, only 
those karmas enjoined by the sacred texts, which are helpful to 
overcome the bondage and thereby attain moksa come under the 
purview of karma-yoga. The Gita clearly points out that those who 
pursue the karmas for acquisition of material rewards are bound to 
have re-birth as the fruit of action.! But those who follow the karma- 
yogawith the knowledge of the true nature of the self will be able to 
overcome bondage.” 


Nature and Types of Karma-yoga 
There are several religious duties laid down by the sacred texts. 
The Gita has enumerated the following as illustrative of types of 
karma-yoga’: 
1. Performance of sacrifices in the form of worshipping God 
(daivam yajna). 
2. Offering of sacrifices into the fire of Brahman (brahmagnau 
yajnam) . 
3. Restraint of sense organs (indriya-samyama). 
4. Control of all the functions of the senses and the activities 
of the vital breath by the mind. 
. Offering as a sacrifice one's material possessions for charity 
or for worship of God (dravya-yajūa). 
; Observance of austerities as a sacrifice (tapo yajna) such as 
fasting, severe vows, etc. 


- Spiritual pursuits such as goi aja d 
places. going on a pilgrimage to sacre 
8. Recitation of Vedic texts and learning their meanings 

(svadhyaya jnàna-yajfia). 

Practice of breath control with the restriction on food (prana- 

yama parayana). 4 
vun oe are regarded as different forms of karma-yoga to be 
n ie. according to one’s liking and capacity. It is also mentioned 
oga th d ne the observance of these different forms of karma- 

3082, the performance of the nitya and naimittika karmas enjoined 
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in accordance with one's vara or caste and asrama or stage of life 
are to be necessarily followed." 

Karma-yoga adopted as part of the sādhana for the purpose of 
mohsa is required to fulfil certain conditions. First and foremost is 
that the spiritual aspirant should not develop any desire for the 
fruits of the deeds. The Gita emphatically states that under no 
circumstances an individual performing the prescribed karmas for 
the purpose of attaining liberation from bondage should ever 
entertain the desire for the fruits of the deeds. Thus says Lord Krsna, 
while teaching about the manner of observing karma-yoga: 


karmany eva adhikaras te ma phalesu kadacana 

ma karma phala hetur bhīūr mā te sango'stu akarman? 

To karma alone has thou a right and never at all to its fruits; let 
not the fruits of actions be the motive; neither let there be in 
thee any attachment to inaction. 


The fuller implication of the verse, as interpreted by the 
commentators, has been explained in chapter 2. This significant 
teaching of the Gita emphasizes the spirit of disinterestedness to 
be developed in the matter of doing one's duties without the 
expectation of the rewards for the deeds. It is called niskama-karma 
or performance of karma without attachment to itand without desire 
for the fruits thereof. According to the Gita, acts done with a desire 
for the fruits cause bondage, whereas acts performed without any 
motivation for results lead to liberation. Thus says the Gita; "Those 
who relinquish the fruits arising from their actions become freed 
from the bondage of re-birth and go to the higher realm free from 
all sufferings.” It therefore repeatedly emphasizes the importance 


of the renunciation of desires for the results of all prescribed deeds 


performed by an aspirant for moksa. 3 
The second important requirement is the renunciation of 
attachment (saga) to the karmas. What is needed for this purpose 
is the development of the mental attitude that the individual who 
performs the deeds is not the doer or the agent of action (karta). 
The Gītā suggests two Ways of overcoming the sense of ego. 
According to it, all actions are caused by the three gunas of prakrit, 
namely sattva, rajas and tamas, of which the physical body and the 
sense organs including the mind are constituted and not by the 
mere individual self. That is, the individual self functions as the 


agent of action due to its association with a body and the sense 
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organs and not by itself. But a person, who does not realize this 
fact, thinks that the self is the doer. By understanding the true 
nature of the individual self and also the role of the gunas in the 
form of mind and senses, which cause the actions, one can develop 
this sense of non-attachment to the karmas. 

The second and easier way of getting over the sense of egoism is 
to dedicate all actions to the Supreme Lord. Thus says Lord Krsņa: 
"By dedicating all actions to Me with the mind being focused on 
the self, you perform the deeds, free from desires and selfishness 
and devoid of any mental anguish." The performance of the 
prescribed deeds by dedicating them to the Supreme Lord and by 
regarding them as worship of God for His pleasure, constitutes an 
important feature of karma-yoga. As will be explained later, the term 
tyaga and sarva-samkalpa sarimyāsa mentioned in the Gita refer to 
the abandonment of the selfish attachment to the karmas and the 
desires for their fruits. This teaching is held in high esteem by Lord 
Krsna and one who follows it faithfully would be released from the 
shackles of karma that cause bondage. Thus itis stated: "Those men 
who follow this teaching of Mine with faith and without cavil, are 
released from karmas that cause bondage.”* 

Another important requirement of karma-yoga is that an 
individual who embarks on this pathway should have acquired the 
knowledge of the true nature of the self (ātma yathatmyajnana). 
This is evident from the fact that Lord Krsna instructs Arjuna about 
karma-yoga after imparting to Him the true nature of the self as 
distinct from the perishable physical body. Unless one has à proper 
knowledge of the jīvātman, who is the aspirant for moksa and also 
Paramatman who is the goal of attainment, it is not possible to 
develop a spirit of non-attachment to karma (kartrtva tyaga) and 
E En pena attitude that karmas performed are intended purely 
e pleasure of God. The knowledge of the true nature of 
Jīvātman and also the Supreme Being, which is known as fattva- 
Janais an essential requirement even for the jnana-yogaand bhakti- 
yoga, At the commencement of seventh adhyaya Lord Krsna tells 


Arjuna, prior to the teaching of bhakti-joga that He will instruct 
him jnana and vijnana about Paramatman.® 


The Role of Karma-yoga in the Sadhana for Moksa 


According to the Gita, karm S : 
indi » Rarma-yogais to be necessarily pursued by 
every individual who aspires for liberation from bondage. It does 
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not advocate, as contended by Samkara, that karma-yoga is not 
required for the jūāna-nisthas or those who have become the ascetics 
(parivrajakas) by renouncing all karmas and who have already 
established firmly in the knowledge of the ātman. On the other 
hand, itis intended only for the karma-nisthasor those householders 
(grhasthas), who have not yet had the realization of the true nature 
of the self. They have to observe it to secure the purity of mind 
(sattva-suddhi) , which helps to attain the realization of the self. In 
reply to the query made by Arjuna regarding the relative importance 
of jūāna and karma, Lord Krsna states that twofold way of life has 
been taught by Him namely, jnana-yoga for the Sārnkhyas or men 
of wisdom and karma-yoga for the yogins or men of action. In another 
context, the Gītā states that karma or observance of karma-yoga is 
required by the aruruksu!! or an aspirant who wishes to attain the 
higher goal, whereas for one who has attained the goal, sama or 
development of tranquillity of mind is needed. The word $ama is 
interpreted by Samkara as the renunciation of the performance of 
deeds. Both these statements are construed by Šarnkara in favour 
of the abandonment of karma-yoga by the jnana-nisthas. 

We have discussed the implication of these verses in chapters 3 
and 6. As explained therein, the Gītā does not support the theory 
of total renunciation of the prescribed karmas by certain categories 
of persons. All the aspirants to moksa have to perform the prescribed 
deeds in accordance with one's varna or caste and asrama, or stages 
of life until the attainment of total liberation from bondage. As it 
will be seen presently, the Gità also does not acknowledge that jūāna- 
yoga and karma-yoga are exclusive paths intended for different 
categories of persons viz., jūāna-nisthas and karma-nisthas. It explicitly 
states that karmas such as yajña, dānaand tapas are not to be given 
up but should be performed (yajna, dana tapah karma na tyajyam 
karyam eva tat) 12 These have to be performed only by giving up 
attachment to the karmas and desires for fruits. The Brhadāraņyaka 
Upanisad also states that Brahmins seek to know Brahman through 
study of scriptures, yajna, dana, tapas, etc.!? Based on this Upanisadic 
text, the Vedantasütra also emphasizes the need of observances of 
all the prescribed deeds until one attains Brahman. The relevant 
sūtra reads: sarvapeksa ca yajūādi éruteh a$vavat.'" It means that all 
the ritualistic deeds are needed for attaining the knowledge of 


Brahman, since it is stated so in the scriptural texts enjoining the 


yajūa etc., as in the case of the horse which is intended to travel 
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from one place to another is used with the requisite accessories 
until one reaches the destination. 

According to the Gītā, karma is inevitable for every individual. It 
is not possible for one to remain even for a moment without some 
activity. Everyone is made to act helplessly by the impulses of nature. 
As long as one is embodied, he cannot escape from action. Lord 
Krsna therefore exhorts Arjuna to perform the karma that has to 
be done without attachment (asaktah satatam karyam karma 
samácara. Right through, the Gita emphasizes the need of 
performing karma. 

The Gita also mentions karma-sariyása or the renunciation of 
karma. The fifth adhyaya is titled Karma-sarmyasa-yoga. Prima facie, 
this term would imply that the performance of the prescribed karmas 
is not mandatory. But on closer examination of the relevant verses, 
it becomes evident that the Gītā does not support the theory of 
total renunciation of all deeds. In the fifth adhyaya, where the subject 
of relative merit of sarimyasa and karma-yoga comes up, it is pointed 
out that karma-yoga is better than samnyasaand that a karma-yogin is 
to be regarded as nitya-samnyasi, thereby indicating that there is no 
opposition between the two. It specifically mentions that karma- 
yoga and jnana-yoga are not two exclusive disciplines meant for two 
different types of individuals namely karma-nisthas and jūāna-nisthas. 
Considering these statements it would follow that karma-samnyasa 
does not mean total renunciation of all deeds but on the contrary, 
it refers to the abandonment of the attachment to the deeds as an 
agent of action (karta) and also the abandonment of desires for 
their fruits. In other words, sarimyāsa is the development of the 
Spirit of renunciation and not the actual renunciation of the deeds. 
go M: mads more prie in the eighteenth adhyaya where 
(e TRUE ee a tyaga are discussed. After mentioning 
deos S EU this matter, Lord Krsņa states as his 
to be renounced RASMA CES Mop iescbed deeds dee d 
AN E asi to ensure the purity of 
emphatically that the RG DA TAE MA ši d 
selfish attachment to isa ue EA T Bedormed pinen n 
rewards. The relevant verse r e iso minam ie expectanon at 

eads; etanyapi tu karmāņi sangam tyakiva 


phalani ca; kartavyani iti me partha niscitam matam uttamam.' Thus, 


p folop that the renunciation of all deeds is not advocated by the 
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According to the Gita, there is no opposition between the karma- 
yoga and jnana-yoga, also called samkhya-yoga and samnyasa-yoga. The 
Gītāitself states that only the ignorant speak of samkhya or the jnana- 
yoga and karma-yoga as different and not the men of knowledge." 
He who is firmly set in one attains the fruit of both. It is cfearly 
pointed out that the goal attained by the samkhyas is the same as 
the goal attained by the persons observing karma-yoga.'* The two 
are not therefore exclusive paths intended for two categories 
of persons namely, karma-nisthas and jūāna-nisthas. They are 
complementary and secure the same higher status (sthānam). We 
shall discuss later the nature of the goal. 

According to the Gita, karma-yoga subserves both jūānagogaand 
bhakti-yoga. The purity of the mind (sattva-suddhi) is an essential 
pre-requisite for the practice of both jnana-yoga and bhakti-yoga as 
sadhana for moksa. The performance of the prescribed deeds with 
the spirit of disinterestedness and as worship of God secures this 
purity for the spiritual aspirant by removing the sins of the past. 
The Gita says: “The yogins (men of action) perform deeds 
abandoning attachment for purification of the mind.” With the 
acquisition of the purity of mind they attain steadfastness in the 
knowledge of true nature of the self which is described in the Gita 
as sthita-prajna. As pointed out in chapter 2, this state of knowledge 
does not imply either the actual realization of the identity of the 
jivátman with Brahman, as Sarnkara says or even the direct 
perception of Paramatman enjoying His bliss, as Madhva observes, 
for the obvious reason that the meditation either on jīvātman or 
Paramatman is not envisaged at the stage of observing the niskama- 
karma for the purpose of sattva-suddhi. On the other hand, it refers 
to a state of mind, which is attained after the observance of niskāma- 
karma by controlling the mind and sense organs leading to 
steadfastness in the knowledge of the self. 

As we have observed in chapter 2, the verses describing the 
characteristics of a sthitaprajna do not also convey the idea of direct 
realization of either jivatman or Paramātman. On the contrary, they 
refer to the state of vairāgya or non-attachment developed by the 
strict observance of niskāma-karma, as à result of which the karma- 
yogin becomes the sthitaprajna. The Gita says that after securing this 
state of mind one is fit for realization of the goal (samadhau acalā 
buddhih tadā yogam-avàpsyasi) The word yoga here means 
ātmāvalokanain the context of teaching about ātma-tattva. The term 
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samādhi does not refer to the state of the asamprajnata samādhi, as 
understood in Patafijala-yoga. On the other hand, it refers to the 
steadfastness of the mind in the self (samadhiyate asmin aimajnanam 
iti samadhih manah). The sthitaprajna is thus described as one who 
has conquered the senses and mind, which cause attachment to 
worldly pleasures and thereby further bondage. He enjoys mental 
tranquillity that neither joy nor sorrow affect him. He neither 
develops hatred towards others nor any attachment to any because 
he has conquered the two unethical mental qualities of kama or 
desire and krodha or anger. Being immersed in the delight of the 
knowledge of the self, he enjoys the peace of mind (šānti). These 
descriptions reveal that he has become the fittest person for the 
practice of jñāna-yoga to attain the vision of the self. Karma-yoga 
does not therefore directly lead either to the realization of the 
identity of jivatman and Brahman or the direct perception of the 
Paramātman. 


The Goal of Karma-yoga 
If niskama-harma does not directly lead to the vision of Paramatman 
in the absence of bhakti-yoga, does it secure the vision of jzvātman? 
There are a few verses, which convey the idea of this possibility. In 
facton the basis of these verses Ramanuja takes the view that karma- 
yoga by itself serves as a means to the vision of jivatman (atma- 
valokana). This is considered possible because karma-yoga includes 
in it jnana-yoga in so, far as the karma-yogin is also absorbed in the 
contemplation of the jwatman while performing the prescribed 
deeds with the conviction that he is not the doer (kartā) and that 
the karmas undertaken by him are dedicated to God as His worship. 
In connection with the teaching about the concept of karma, 
vikarma and akarma, the Gita states thata yagi'should see «akarmain 
Eu im in akarma (harmany akarma ‘pasyet akarmāņi ca 
kā We have discussed in chapter 4 the fuller implication of 
statement. As we have observed therein, the term akarma with 
Šai to karma means knowledge (karmetarat ātmajūāna). In 
ee m es een of karma-yoga, it signifies that one should 
ld sea ron the nature of the self even while he 
PEE ME i eeds. Similarly, one should be aware that the 
dite sci up while he is engaged in the pursuit of knowledge 
He rma-yogaand jnana-yogaare interconnected. The karma 
yogin is also engaged in the contemplation of jzvātman and in the 
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same way the jidna-yoginis required to perform the prescribed deeds 
for gaining sattva-suddhi needed for concentration of the mind on 
jivatman. In view of this, karma-yoga is regarded as a means of 
attaining ātmāvalokana, which is the goal of jnana-yoga outlined in 
the sixth adhyāya. In a more specific way, the Gità points out that a 
karma-yogin who has renounced all desires for the fruits of the deeds 
attains the everlasting peace which is described as naisthikim Santi.” 
The naisthiki Santi implies, in the context of the observance of karma- 
yoga, the blissful experience of the jīvātman. 

While considering the relative merits of samnyasa-yoga versus 
karma-yoga, the Gita says that the karma-yogin realizes the self in a 
shorter period than the one embarking on jūāna-yoga. The relevant 
verse reads: samnyasastu mahabaho duhkam āptum ayogatah; yogayukto 
munir brahma na-cirena adhigacchati.* 

“Sammnyasa is difficult to attain without karma-yoga but the sage 
(muni) who follows yoga (karma-yoga) attains brahma soon." The term 
brahma in the verse is jivatman in the context of karma-yoga. The 
word muni refers to the karma-yogin since he constantly contemplates 
on jīvātman and hence he is able to realize jzvatman. The one 
engaged in the observance of niskama-karma has acquired the purity 
of mind (visuddhatma) by the eradication of the sins of the past. He 
would have conquered his mind (vijitatma) and the senses (Jiten- 
driyah). It is therefore possible for him to have the realization of 
the self.” 

In another context, while discussing the nature of ksetra (body) 
and ksetrajīa (jīvātman), the Gita explicitly mentions that some 
visualizes the ātman (jrvatman) by means of karma-yoga and others 
by means of jnana-yoga and also dhyāna-yoga.” It therefore 
acknowledges the possibility of direct vision of self through karma- 
yoga. - 
Taking into consideration all these facts it is evident that karma- 
yoga can also lead to the attainment of the vision of the self. 


II. THE DOCTRINE OF JNANA-YOGA 


Jnana-yoga constitutes the next stage of the sadhana for moksa. The 
Gītā acknowledges it as the means (upaya) to attain the spiritual 
goal as distinct from karma-yoga, though both are prescribed fon 
different kinds of persons in accordance with their competence. 

The sixth adhyaya which is named dhyana-yoga mainly deals with 
this subject. The adhyayas IJI-V and a few verses in the second and 
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eighteenth also discuss it along with karma-yoga. On the basis of 
this material we shall present the details of this theory. 


The Nature of Jnana-yoga 
Before we consider the nature of jūāna-yoga andits goal, we have 
to understand the meaning of this concept. Jñāna generally means 
the knowledge of the objects derived through the mind and the 
sense organs. It is not in this sense that the Gita uses it. The term 
jūāna has a specific connotation and it denotes the knowledge of 
ātman (ātma-jūāna). The word atman is applicable to both jzvatman 
or the individual self and Paramátman or the universal Self ." But in 
the context of jnana-yoga, the Gītā employs the term jnana to denote 
the knowledge about the jivatman. Another term used to denote 
jnanais samkhya, which means ütma-tattua.* When jūāna about the 
true nature of the átmanserves as the upayafor attaining the spiritual 
goal, it is regarded as jndna-yoga. As will be pointed out later, the 
spiritual goal of jnana-yogais the direct realization of jrvatman (atma- 
sāksātkāra). For the purpose of achieving this goal, the Gītā 
prescribes the practice of yogic sadhana which comprises among 
other requirements, the control of the senses and mind, focusing 
the mind on the self and meditating continuously (dhyana) on the 
self. Taking these facts into consideration, the term jūāna-yoga in 
the technical sense refers to the yogic discipline aimed to attain 
the realization of the jzvētman. To be more specific, jnana-yoga is 
the constant meditation on the true nature of the jzvātman or 
mirantara atmacintana, as correctly explained by Vedanta Dešika.*” 
Yāmuna in one verse defines it as follows: Jūāna-yogo jitasvāntaih 
parisuddha ātmani sthitih. Yt means: Jnàna-yogais the contemplation 
of the self in its true form after one has achieved control over the 
senses and mind. Jūāna-yoga is also named as dhyāna-yoga since 
dhyana or meditation on ātmanis an important component of it. It 
a nr eo VAI since the practice of this yogic 
sāksātkāra). The aa Bue m anonses the, self, (aono 
3 : entators some times employ the term jnana- 
Jogato denote the goal which isthe direct realization of the identity 
oh Jīvātman with Paramatman (acc. to S), or the direct vision of 
frenāns (ac tM) onthe vision ofthe uaman (ace 10 R) 
for the yogic discipline si ee n p Enric š ERS pe ee 
yoga) of Patarijalay milar to the eightfold discipline (astang® 
yoga system, leading to the realization of the self. 
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Jfana-yoga and its Relation to Karma-yoga 

As pointed out in the preceding section, jnana-yoga is closely 
related to the karma-yoga and the two are not exclusive pathways. 
At the commencement of the third adhyāya, a question is raised by 
Arjuna relating to the relative importance of karma-yoga versus jnana- 
yoga. By way of answering this query, the Gītā points out that the 
performance of karma is important for the spiritual aspirant 
pursuing the pathway of knowledge. Karma is inescapable for a 
person as long as he is bound with a body and organs. Even fora 
jīāna-yogin the performance of karma is unavoidable, since he has 
to sustain his life until the goal is achieved. According to the Gita, 
the performance of the ritualistic deeds laid down by the sacred 
texts does not cause any bondage to an individual as long as he 
remains unattached to them.” The example of Janaka and others 
who are learned ksatriyas and also jnants, is cited to substantiate 
the fact that even jnana-yogins strive to attain liberation through 
the observance of karma-yoga.” 

The Gītāemphasizes the need and importance of the observance 
of niskāma karma by the aspirant embarking on the pathway of jnana. 
An aspirant who wishes to pursue jnana-yoga is confronted with 
certain difficulties. The greatest obstacles that come in the way of 
the practice of jnana-yoga axe raga OT attachment of senses to the 
objects of pleasure and dvesa or aversion when the desires to enjoy 
them are not fulfilled. These two impediments are figuratively 
described as enemies (vairi) and as the great devourer (mahāšana) ien 
All beings including men of knowledge are bound by the physical 
constitution (prakrti) and they are naturally attracted by the objects 
of pleasure owing to the influence of the latent impressions of the 
past lives. It therefore becomes difficult to escape from the clutches 
of the uncontrollable senses. The observance of niskāma karma helps 
and thereby gain purity of mind and the 


to overcome the past sins 
the observance 


control of the senses. The Gita therefore advocates 
of karma-yoga before embarking on jnana-yoga as it then premen 
easier to practise it successfully until the spiritual goal is achieved. 

In the fifth adhyaya also, while discussing the relative importance 
of karma-yoga and samnyasa, which is taken as jūānaogā since it 
involves renunciation of the attachment to the karmas and their 
fruits, the Gita states that it is difficult to achieve sarimyasa without 
the observance of karma. In this connection mention 1$ made of 


the sarva karma satinyása.and sarua samkalpa sarnnyasa. These terms 
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may be construed in favour of the renunciation of all deeds by the 
aspirant practising jnana-yoga. In fact Samkara takes the view that 
the sammyása in its true sense (paramarthika) implies the renun- 
ciation of all deeds and that it is mandatory for the ascetics (pari- 
vrājakas) who alone are fully gualified to observe jnana-yoga. But 
the verses of the Gītā do not lend any support to this view. As 
explained in the eighteenth adhyaya, the concept of samnyāsa which 
is the same as tyāga implies the renunciation of the attachment to 
the deeds and also the desire for their fruits and not the aban- 
donment of the deeds as such.* Even a samnyasi is required to 
observe dharma prescribed for this stage of life (asrama) such as the 
begging of alms and daily worship.” Even if he becomes free from 
bondage by the realization of the self, he is required to perform 
the mandatory deeds (nitya karma) laid down for this stage of life 
as long as he remains embodied. The Gita does not make a 
distinction between two exclusive categories of the individuals 
namely, jana-nisthas or those who have become parivrajakas by 
renouncing all karmas and who alone are qualified for observing 
jiana-yoga and karma-nisthas or those who are leading the life of 
householders (grhasthas) and who need the observance of karma- 
yoga. As we have observed in the preceding section, the verse 
referring to two kinds of individuals as sémkhyas and yogins" only 
refer to the persons of two types who can pursue either of the two 
pathways in accordance with their competence. It does not mean 
two different categories of persons namely, sārīkhyas and yogins for 
the reason that either of the two disciplines leads to the same goal. 
(yat samkhyaih prāpyate sthānam tad yogairapi gamyate).** 


The Nature of Yogic Sādhana 


The sixth adhyaya spells out in detail the requirements to be 
fulfilled for practising jnana-yoga, which is also named as dhyāna- 
Joga and samadhi-yoga (acc. to M). It lays down the various steps to 
be followed for achieving the final goal. The most important 


requirementis the control of the mind and the senses without which 


It I$ not possible to practise jnana-yoga. The Gita specifically states 
that one should endeavour t 


E ur to seek to know the atman (individual 
en y means of the mind (uddharet ātmanā ātmānan). Only an 
in d who has conquered the mind (jitatman), who is tranquil 
and unaffected by happiness and sorrow, is fit to attain the spiritual 
goal. For the purpose of the control of the mind, the Gita suggests 
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the practice of yoga discipline on the lines similar to the eightfold 
discipline laid down by Patanjali in the Yogasutras.? The aspirant 
should select a quiet place and remain alone. He should sit in a 
clean place on a firm seat, neither too high nor too low, which is to 
be covered by sacred grass, deer skin and a cloth one over the other. 
It is necessary to maintain a steady pasture by holding the body 
erect and remain motionless, the gaze being fixed at the tip of the 
nose. He should remain free from desires as well as longings for 
possession (aparigraha). He should develop a serene mind being 
free from fear and observe celibacy (brahmacarya). By thus holding 
the mind under control, the aspirant should fix the thought on 
God and remain concentrated (manah samyamya maccitto yukta āsīta 
matparah). The purpose of focusing the mind on God is intended 
to secure purity and concentration of the mind. This is not the 
same thing as meditation on Paramātmanas required for the practice 
of bhakti-yoga. By pursuing such a rigorous discipline, the jūāna-yogī 
attains the spiritual goal. 


The Goal of Jnana-yoga 
Regarding the nature of the goal, the Gita states that the yogis of 
controlled mind attain the peace (sant), which is described in terms 
of nirvana paramam." We have discussed the implication of this 
verse in chapter 6, as explained by the three commentators. The 
word nirvāņa means a state of bliss and the word paramam means 
highest and hence the compound word nirvana-paramam, signifies 
the highest state of bliss which abides in the Paramatman (mayi 
samsthitah). It cannot be the experience of bliss of Paramatman since 
the meditation on Paramatman is not envisaged in the practice of 
jnana-yoga. Nor is it the state of moksa, the word nirvana being 
understood as liberation, since the yogi is still embodied and not 
totally liberated from the association of mind and body. It is 
therefore a state of experience of the bliss of jīvātman, which is the 
object of meditation in jnanayoga. That the object of meditation is 
jivatman is also evident from the fact that the yog? finds supreme 
delight by perceiving the self (fivàtman), through the mind which 
is controlled by the practice of yoga. Thus says the Gita: anas va 
ātmanā Gtmanam pasyan ātmani tusyati. The word atmanā reters to 
. the mind, ātmānam to the self and ütmani to the body in which the 
self abides. Atman can also mean Paramātman but in the present 
context of jūāna-Joga directed to the realization of the jzvātman and 


238 The Philosophy of the Bhagavadgītā 


also in the absence of meditation on Paramatman in the sixth 
adhyàya, it is more appropriate to take it as jzvātman. : 

In connection with the description of what the yog achieves by 
the practice of jnana-yoga, the Gītā mentions that he becomes 
brahma-bhūta as a result of the mental impurities being got rid off 
and that he also attains easily infinite bliss of brahma-samsparsa.” 
The words brahma-bhüta and brahma-samsparsa appear to convey 
the idea of enjoyment of the bliss of Brahman (Paramātman). But 
in the context of meditation on jžvātman it cannot mean the 
enjoyment of Brahman (Paramātman). As we have explained in 
chapter 6, the term brahma also denotes jīvātman. Brahma-bhuta, 
therefore, means realization of jzvātman.in its essential nature and 
brahma-samsparša means the experience of jīvātman, as rightly 
interpreted by Rāmānuja. 

In the eighteenth adhyāyaalso, which is a resume of the important 
topics covered in the earlier adhyayas along with a restatement of 
the nature of the sadhana, the Gità mentions that one who pursues 
the yoga practice becomes brahma-bhuta or realizes the state of 
brahma." It is possible to take the expression of the brahma-bhuta to 
mean that the yog; becomes one with Brahman, as Samkara 
interprets. We have discussed this matter in chapter 18 and as 
observed therein, the term brahmain the context of the jnana-yoga 
refers to the jīvētman. This is evident from the fact that the Geta 
itself says that one who has become brahma-bhūta attains bhakti 
towards Paramātman (madbhaktim labhate param) .^* If either 
Paramatman or even the identity of jiva with Paramatman is already 
realized, there would be no need for para bhakti to attain Para- 
matman. Thus, it follows that the final goal of jūāna-yogais the direct 
realization of jzvētman in its true form. 

According to the Gita, the ātma-sāksātkāra or the realization of 
the jrvatman comes gradually in stages. In the initial stage, the 
Se eee āru on the self secures for the yog 
essentialiglot ES. Boe t Su of his self viz., that the self is 
elede Sis e o ie and ānanda and on the basis of 
QUSS Sa E that a other selves are also of the same 
Si sienās ds E i escribed by the Gītā as samadars. 
eee tiene AKA, UE or identity of ātmans, as 
individual self. This prod of th 2 ae er ura Be 
MMS ce Pan ERO a cu eselves being of the same nature 

re makes the yog: to look upon all 
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living beings as equal in so far as their intrinsic nature is concerned. 
Thus says the Gta: “The wise men regard as equal a person blessed 
with knowledge and humility, an ordinary Brahmin, a cow, an 
elephant, a dog and an outcaste.'6 The difference between one living 
being and another is all due to the physical bodies assumed by 
them due to the past karma. 

When the yog? reaches the higher stage of yoga, he realizes that 
Paramātman is immanent in the individual self which, when it is 
totally freed from karma, bears similarity with Paramatman. This 
similarity of the self with Paramatman is not on account of the two 
being identical, as Sarnkara understands. As the selves are many 
and also different from Paramatman, the similarity ($amyatva) 
mentioned by the Gītā is only in respect of certain characteristics 
such as jūāna and ānanda. The yogi also realizes that his pleasure 
and pain do not affect the self in its true form. In the final stage of 
yoga practice, when the yogi attains the direct vision of the self 
(jīvātman), he enjoys the blissful character of the self and becomes 
absorbed in the joy of the spiritual experience, which is the 
culmination of jfizna-yoga. This state of the spiritual bliss is regarded 
in the sathkhya-yoga system as kaivalya or the state of the self in its 
true nature (kevalavastha) devoid of all external experience. The 
Gītā also acknowledges tacitly the state of katvalja. Though the term 
kaivalya is not mentioned, it is implied in the concept of jijūāsu or 
one who aspires to attain the state of experience of the blissful 
jivatman, which is designated as aksara in the eighth adhyaya. 
According to the Gita, those who attain this state have become free 
from bondage and hence they do not have rebirth. Thus says the 
Gita: 

avyakto aksara ityuktah tamahuh paramam gatim; yam prapya 

na nivartante taddhama paramam mama." Á 

It is called unmanifest (avyakta) and imperishable (aksara). This, 

they say, is the Supreme Goal. This is My Supreme Abode (the 

highest state under the control of Paramatman), by attaining 
which one does not return to bondage. 


We have discussed the implication of this verse in chapter 8. As 


Observed therein, in the context of the me Ju 
the one seeking the realization of the jzvātman (aksara) in its true 


form, the yog? attains the higher status of kaivalya, which is under 
the control of Paramatman (mama paramam dhama). 
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The state of kaivalya for which the seekers of jīvātman (jijūasu) 
aspire is not regarded by the Gītā as the highest goal. The highest 
goal, according to the Gītāis the attainment of Paramātman by means 
of bhakti-yoga. The jnana-yoga prescribed by the Gītā is therefore 
intended as an aid (anga) to bhakti-yoga. In the concluding verse of 
the sixth adhyaya, the Gità states explicitly that of all yogins such as 
those who follow the discipline of austerity (tapas), Vedic rituals 
(karma), acquisition of scriptural knowledge (jūāna) and also those 
who pursue the jnana-yoga leading to atma-saksatkara, the one who 
meditates on Paramátman with unswerving devotion is the best. The 
relevant verse reads: yoginàm api sarvesam madgatena antaratmana, 
$raddhavan bhajate yo mam sa me yuktatamo mataļ.** 

As we have pointed out in chapter 6, this verse, if properly 
interpreted with reference to the other types of yogīs mentioned in 
the preceding verse (VI.46) and earlier verses (VI.29-32) , establishes 
beyond any doubt that j2na-yoga is not the direct means to moksa. 
On the other hand, it is bhakti-yogaas aided by jnana-yoga and karma- 
yoga that serves as the direct means to moksa. 


III. THE DOCTRINE or BHAKTI-YOGA 


Bhakti-yoga is the most important constituent of the sadhana for 
moksa. The Gita states that Paramaiman cannot be attained by any 
other means than ananya-bhakti or unswerving devotion.” Ramanuja 
regards bhakti-yoga as the central theme of the Bhagavadgita. Both 
Sarhkara and Madhya also accord an important place to bhakti or 
loving devotion to God in the scheme of sādhana for moksa. 


Bhakti-yoga as Distinct from Jnana-yoga 
As we have observed earlier, the adhyayas II-VI generally deal 
with the theories of karma-yoga and jfiana-yoga. The subject of bhakti- 
Joga is covered mostly in the adhyayas VII-XII along with the nature 
and Glory of Pāramātman. Though the concept of bhakti or devotion 
to God is implicit in a few verses of the first satka in connection 
ae a performance of the prescribed deeds by dedicating them 
F od and also in the practice of jnana-yoga, the exposition of the 
cory of bhakti as a sadhana for moksa comes up in detail only in 
the second safka. The word bhaj which is the root word for bhakti 
[o Ti the first time in the concluding verse of sixth'adhyaya in 
ae Ee ion with extolling the yog; who worships Paramātman with 
on and faith as the greatest. Next in the seventh adhyaya, 
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while mentioning the four types of devotees who meditate on 
Paramātman viz., arta, jijūāsu, artharthi, and jnani, the jūānī whose 
devotion is single-minded and who is ever in constant union with 
the Divine is considered as most dear to God. Similarly, in the twelfth 
adhyaya, while speaking of the two kinds of meditation, one on 
Paramātman and the other on aksara brahma, the former is regarded 
as the greatest yogi (yuktatama). More importantly, in the eleventh 
adhyāya Lord Krsna tells Arjuna, who was blessed with the power to 
have the full vision of the Lord, that He cannot be seen in this full 
form either by the study of the Vedas, or by the observance of 
austerities, or by offering gifts, or by the performance of Vedic 
sacrifices but only by unswerving devotion to Paramātman, He can 
be thus known in His full form, truly seen and attained.” From all 
these statements, it is obvious that bhakti or bhakti-yoga is the only 
direct means of attaining Paramatman who is the Supreme Goal. In 
view of it, the Gita enjoins the observance of bhakti-yoga for the 
purpose of attaining Paramatman. Arjuna is thus told to worship 
Paramātman, having entered this impermanent sorrowful world 
(anityam asukham lokam imam prapya bhajasva mānē'). In a more 
specific way, Lord Krsna tells Arjuna: manmana bhava madbhakto 
madyaji mam namaskuru. “Fix thy mind on Me; do it with devotion 
to Me. Worship Me; revere Me. The same statement is made in the 
concluding adhyaya as the final teaching of Lord Krsna to Arjuna. 
This establishes the fact that bhakti-yoga is an important and also 
the direct means to the attainment of Paramatman, which is the 
Supreme Goal. 

According to the Gita, the jūāna-yoga, also named as dhyana-yoga 
and samadhi-yoga, which is enunciated in the sixth adhyaya, is distinct 
from bhakti-yoga referred to in the adhyayas IX-XII. Though the 
methodology or technique of yoga practice to be adopted for the 
two disciplines of jūānaoga and bhakti-yoga is the same and simi- 
lar to the astanga-yoga of Patanjali, they are distinct pathways since 
the nature of the goal to be attained is different. The object of 
meditation in jñāna-yogais the realization of the jivatman in its true 
nature, whereas it is the attainment of Paramatman in the case of 
bhakti-yoga. 'The two cannot therefore be the same discipline, as 
Madhva maintains. The Gītā itself draws a distinction between the 
three pathways as is evident from the following verse: 


dhyānena ātmani pašyanti kecid atmanam ātmanā; anye samkhyena 
yogena karma-yogena ca’pare.”* 
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By meditation some perceive the self in the self by the self; others 
by the path of knowledge and still others by the path of karma. 


The word ātmānam, which is the object of vision can be taken 
either as Paramātman or even jivatman. The word ātmani refers to 
the body in which the self abides and the word àtmana means 
through the mind. The word dhyāna, which means meditation is 
applicable to bhakti-yoga since dhyana is an important component 
of bhakti-yoga. Dhyānayogacan also mean jūānaoga, but in this verse, 
since sārīkhya-joga is separately mentioned, it denotes only bhakti- 
yoga. Samkhya-yoga is jūānaoga and it is different from bhakti-yoga. 

In the eighteenth adhyaya,” the Gita while summing up the 
teachings on sadhana, also refers to the three pathways and mentions 
that after the observance of karma-yoga and jnana-yoga, the yog: 
obtains param bhakti by means of which he attains Paramatman. It 
first states that the aspirant for moksa who has controlled his mind 
and who becomes free from all desires attains naiskarmya through 
the renunciation of the attachment to deeds. After having attained 
this state, he engages himself in the practice of dhyana-yoga, which 
is the same as j/iana-yoga, by adopting the yoga technique mentioned 
in the sixth adhyaya and becomes brahma-bhuta or he realizes the 
true nature of the jzvētman, the word brahma in this context being 
understood as jīvātman. Such a yog; who has reached this state attains 
bhakti towards Paramātman (param bhaktim labhate). Thereafter the 
aspirant comes to know Paramātman by means of bhakti-yoga in His 


true form and having thus known Him, he attains Him. The relevant 
verse reads: 


bhaktya mam abhijānāti yavàn yas ca’ smi tattvatah; tato mam 
tattuato jnatua visate tadanantaram.™ 


This verse is a reiteration of the teaching contained in the verses 
53-54 of eleventh adhyaya® which state that by no other means than 
ananya bhakti it is possible to know Paramatman in His full form, 
coe His full vision and attain Him in the state of moksa. As 
Pp in chapter 18, it is only through bhakti-yoga that it is 
Mn s CS ME gramātman and not by mere realization of the 
to in this E " a ramatman. Jnana, daršana and praveša referred 
ASC, E ICE distinct stages of bhakti-yoga. Pravesais the 

attainment of Paramātman in the state of moksa and it comes 


only after darsana or the full visi = 5 : 
through ananya bhakti. vision of the Paramātman is obtained 
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The Nature and Components of Bhakti-yoga 


Regarding the nature and components of bhakti-yoga, it is 
summed up in the following significant verse: 


manmanā bhava madbhakto madyāji mam namaskuru; 

mam evaisyasi yuktvai' vam ātmānam matparayanah. 1X.34 

Fix your mind on Me. Be devoted to Me. Worship Me. Bow down 
to Me. Engaging yourself in this manner and regarding Me as 
the Supreme Goal, you will reach (attain) Me. 


As explained in chapter 9, this verse refers to three important 
concepts, which constitute the features of bhakti-yoga. These are: 
manana, yajana and namaskāra. Manana denotes dhyana or 
meditation on Paramātman by focusing one's mind on Him. This is 
the same as upasana or nididhyasana enjoined in the Upanisad. The 
term bhaktiis derived from the root word bhaj, which means seva or 
meditation (bhaj sevayam). According to the Nighantu (glossary of 
Vedic terms), the terms seva, bhakti and upasti bear the same 
meaning. Bhaktiis therefore synonymous with upasana. In common 
usage it is understood in the sense of love towards the respected 
person (mahanzya visaye pritih). fritiis a state of knowledge, a mental 
disposition. Bhakti with reference to God therefore means unceasing 
meditation with intense love for the Supreme Being (snehapurvam 
anudhyanam), It is in this sense the Gita employs the word bhakti.” 

Dhyana denoted by the word manana does not mean mere 
meditation on an objectas it is ordinarily understood. In the initial 
stage the mind is to be focused on an object of contemplation. 
This is known as dhdrana or concentration in the Yoga system. 
Dharana or concentration of mind presupposes invariably the 
mental purity to be secured by the cultivation of ethical virtues 
(yama), observance of religious duties (niyama), a steady posture 
(sana), control of breath ( pranayama) and control of sense organs 
(pratyāhāra).** After fulfilling all these requirements, the aspirant 
becomes qualified to undertake dhyana. When dhyana is perfected 
over a long period of practice, it culminates in obtaining the vision 
of the object of contemplation. This final stage of yoga practice Is 
known as samadhi in Yoga system leading to the state of kaivalya. In 
the Gita, the final stage of bhakti-yoga culminates in the Paramatma- 
sāksātkāra ox the attainment of Paramatman, who is the object of 


meditation. 


Dhyana or manana referred to in the Gita thus implies the entire 
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eightfold yoga discipline known as astanga-yoga in the Yogasūtras of 
Pataūjali. Though the word astanga-yoga is not explicitly mentioned 
in the Gita, it is implied in the yogic technique laid down in the 
sixth adhydya in connection with jūāna-oga. The same technique 
in the form of the eightfold religio-spiritual discipline is to be 
adopted for the practice of bhakti-yoga for the attainment of 
Paramātman. Dhyāna thus signifies a constant and continuous 
reflection on the divine form. It is in this sense the Vedāntāsūtra 
uses the word dhyana (dhyānācca). As Ramanuja explains, the flow 
of thought towards God should be like an unbroken stream of oil 
poured from a vessel (tailadhārāvat avicchinna smrti santati rūbam). 
This is what is intended in the expression dhruvasmrti used in the 
Chāndogya Upanisad for dhyāna. Šarhkara also means by dhyana 
constant and uninterrupted flow of thought like the stream of oil 
(tailadharavat santatah avicchinna pratyayah dhyanam?). 

The observance of this yogic discipline is to be undertaken along 
with devotion to Paramatman until the goal is achieved. The 
expression in the verse madbhakto bhava implies this unswerving 
devotion to God while performing manana, yajana and namaskara. 

Yajanais another important feature of bhakti-yoga. It implies that 
the devotee who practises bhakti-yoga should worship God in all 
possible ways. The root word yaj means puja (yaj pujayam). In the 
context of bhakti-yoga it refers to the various modes of worship of 
God as laid down in the Paficaratra treatises. It also includes the 
nine modes of worship mentioned in the Bhagavata Purananamely, 
Sravana, or listening to the glory of God, kīrtana, or singing His 
glory, smarana, or contemplating His greatness, padasevana, or 
offering worship to His feet, arcana, or offering flowers with 
jā Gra names, vandana or prostrating before God, dāsya 
Karā) z x i quen on God, sakhyam or loving disposition 
IEC rs ss ae Or surrendering oneself to God. In 
yatana and namaskara,© A eae PR eae a E 
activities are to be cami d doctos i a SES ABA 
(x gina ie Pe a as part of bhakti-yoga. Just as manana 
the same way yajana ane Ro eee devotion (madbhakto), in 

Namaskara is the EUR RM ou DRdesdon. 
generally means lūša e MIN QD HOM UT x 
implies the development E Caune context of bhahti-yoga, it 
dei ea, x 1e mental attitude towards God that 

o Him. Itis a form of supplication arising 
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from the realization that the Jiva is a humble creature before the 
all powerful and merciful God. At every stage of the practice of 
bhakti-yoga, the aspirant is required to prostrate before God seeking 
His grace for the successful progress of the rigorous discipline 
without impediments. 

The word matparāyaņa signifies that the aspirant should at all 
the time feel that Paramatman is the only goal for him and that he 
cannot sustain himself without His compassion and grace. 

From the foregoing account of the significance of the verse 
spelling out the features of bhakti-yoga, it follows that bhakti-yogais a 
rigorous religio-spiritual discipline to be pursued rigorously until 
one attains the union with Paramātman. The Gita assures that the 
aspirant, who follows this pathway in the manner described in the 
verse, will surely attain Paramātman (mamevaisyasi) . Lord Krsna says 
that his devotee will not perish (na me bhaktah praņasyati). In another 
context He says that having come to Me, these great souls do not 
get back to rebirth since they have reached the highest state of 
existence (mam upetya punarjanma na vidyate).*! This is the Supreme 
Goal for which a devotee aspires and observes the bhakti-yoga. 

Bhakti-yoga can also serve as a means for attainment of other 
goals such as artha or wealth, aisvarya or heavenly prosperity and 
kaivalya or state of blissful existence of the self. Accordingly, the 
Gītā classifies the bhaktas or devotees into four groups namely artha 
or one who aspires for recovery of lost wealth, artharthz or one who 
wishes to acquire material wealth, which he does not possess, jijnasu 
or one who desires to attain the blissful state of one's own self 
(jtvatman) and jñānīor one who craves to attain God.* Of all these, 
jnani is held in high esteem, because he is the one who observes 
meditation without any selfish purpose exclusively for attaining God, 
unlike the other three categories of devotees who have different 
aspirations. He is regarded by Lord Krsņa as his dearest (atyartha 
priyah). The bhakti-yoga adopted as a direct means for moksa is 
therefore the best. : or 

In connection with the consideration of the relative superiority 
of the upāsanā on Paramātman vis-a-vis the upāsanā on aksara brahma, 
the Gītā points out that those devotees who meditate on Paramātman 
by focusing their mind on Him with supreme faith and with the 
craving to attain Him, are considered as the highest among the 
yogis (yuktatama).** As we have explained in chapter 12, the ae 
brahma refers to the jivatman and not the undifferentiated higher 
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Brahman (nirguņa brahma) as conceived by Samkara, nor to the 
Goddess Sri (citprakrti) as maintained by Madhva. The Già uses 
the term aksara in the eighth adhyaya to denote jīvātman and in 
this sense it is to be taken in the adhyaya XII. It thus follows that 
Paramātmā upāsanā or bhakti-yoga is superior to the jnana-yoga, which 
is directed to the jivatma-saksatkara. There is no mention in the 
Gita that the jīvātmanis identical with Paramatman nor is there any 
mention of the upāsanā on Sritattva for the purpose of moksa. 


IV. THE CONCEPT OF PRAPATTI 


Along with bhakti-yoga as the means of attainment, the Gita also 
mentions šaraņāgati, also known as prapatti, or total surrender of 
one's self to God as the means of attainment of God. Thus in the 
concluding adhyāya, Lord Krsna, after teaching bhakti-yoga as the 
important means of attainment of Paramātman, also tells Arjuna to 
resort to Him alone for refuge, abandoning all dharmas and that 
He will release him from all evils. The relevant verse reads: 


sarvadharmān parityajya māmekam šaraņam vraja; aham tva 
sarvapapebhyo moksayisyami mà sucah.™ 

Relinquishing all dharmas, seek Me alone for refuge. I shall 
release you from all sins. Do not grieve. 


In the Visistadvaita philosophy and religion, the doctrine of 
šaraņāgati is accorded an important place. The total surrender of 
one's self to God with the firm conviction that he is the sole 
protector, the means and goal, is considered as an alternative and 
direct means to moksa for persons who are incapable of observing 
the rigorous bhakti-yoga. This doctrine in all its details is not 
presented in the Gita. The single verse coming after mentioning 
bhakti-yoga as the final teaching, does not appear, prima facie, to 
support the theory of saraņāgati as an alternative direct means to 
moksa. Rāmānuja also in his commentary on this verse does not 
take this stance. Neither Śarnkara nor Madhva admit śaraņāgati as 
a direct means to moksa. Its advocacy in the Gita, as stated by 
ee is, therefore, intended to serve as an aid to bhakti-yoga 
eae overcoming the obstacles standing in the way of 
Pre šajā 3 Joga. However, Ramanuja in his work known as 
WEE um i m p. gai of šaraņāgatias the direct 
apa ielēfolšesiogībaM SJT oseipexsons who are absolutely 

g bhakti-yoga (akiūcana) and who have no other 
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means of seeking protection for themselves (ananyagati). Vedanta 
Dešika, his illustrious follower, has taken the view in his commentary 
on Gitabhasya, that the Gītā verse implicitly teaches šaraņāgati as an 
alternative direct means to moksa. So also, other Vaisņava Ācāryas 
have accepted the Gita verse, which is regarded as carama Sloka, as 
the source of authority for advocating šaraņāgati as a direct means 
to moksa. But, in the context of detailed exposition of sadhana 
comprising karma-yoga, jnana-yoga and bhakti-yoga right up to the v. 
65 of eighteenth adhyaya, it appears appropriate to take saranágati 
as an aid to bhakti-yoga. Otherwise, the advocacy of bhakti-yoga as 
aided by karma-yoga as direct means to the Supreme Goal would 
lose its importance. However, it may be admitted that the theory of 
Saranagati as an alternative direct upaya to moksa for persons who 
are incapable of observing the rigorous bhaktzyoga, is implied in 
the final teaching of Lord Krsna, as maintained by Vedanta Dešika, 
even though it is not explicitly mentioned in the Gita. 

The concept of prapatti is also referred to in two other contexts 
in the Gita. In the first adhyaya, Arjuna surrenders to Lord Krsna to 
enlighten him when he was overtaken by compassion and confusion. 
But this self-surrender is not for the purpose of moksa. In the seventh 
adhy@ya, prapatti is referred to in connection with the method of 
overcoming maya of the Lord, which eclipses the knowledge about 
Paramátman. Thus the Gita says: māmeva ye prapadyante mājām etam 
taranti te. “This divine maya of mine consisting of the three guņas 
is hard to overcome. But those who take refuge in me alone cross 
beyond it.” ; T 

As we have explained in chapter 7, the frapatti in this verse implies 
the seeking of the grace of God, by worshipping Him to overcome 
the ignorance which obstructs the true knowledge of Paramatman. 
The question of prapatt as means to moksa does not arise here. 

In another context in the eighteenth adhyaya, Arjuna is told to 
flee unto Lord Krsna for shelter with the whole of his being and 
that by His grace he will obtain supreme peace and eternal abode. 
It is not clear whether or not this teaching about Saranam gacchain 
is meant to emphasize that $aranagati is the means 
to moksa. Ramanuja himself indicates that it is for the purpose of 
overcoming mājā or the ignorance, which has clouded Arjuna's 
wisdom regarding the need to fight the war as a dharma. a 

Thus according to the teaching of the Gita, šaraņāgatt is an 
-yoga prescribed for the purpose of 


a general way, 


important aid to bhakti 
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overcoming the obstacles in the way of practising rigorous bhakti- 
yoga. 
V. THE ETHICAL AND RELIGIOUS PREREQUISITES 


As part of the sadhana to be pursued for the attainment of moksa, 
the Gita advocates the cultivation of several ethical virtues and also 
the strict observance of certain religious acts. Though these are 
not mandatory like the nitya and naimittika karmas, they are 
considered as essential prerequisites for the successful accom- 
plishment of the yogic sadhana to attain the spiritual goal. The Gita 
has therefore devoted special attention to this subject. Throughout 
the Gitawe come across several verses in most of the adhyāyas which 
repeatedly emphasise the importance of the ethical and religious 
values. Though there are no disputed issues regarding this subject 
among the commentators, it is important to take note of them to 
understand the nature of the sēdhang in its complete form. 

In the Yoga system of Patanjali, the ethical virtues and religious 
observances are grouped together under the broad headings of 
yamas and nzyamas, which constitute the first two limbs of the eight- 
fold yoga discipline. The yama comprises, according to the Yoga- 
sutra, the five ethical principles viz.,ahimsa or non-violence, satya 
or speaking of truth, asteya or non-stealing, brahmacarya or 
observance of celibacy and aparigraha or free from the longing for 
possession.” The niyama comprises sauca or cleanliness of body and 
mind, santosa or self-contentment, tapas or the austerities, suadhyaya 
or the study of the sacred texts and [svarapranidhana ox worship of 
God with devotion." All these are the essential requirements to be 
complied with by a yogifor achieving mental stability which is needed 
for concentration and meditation on the self. The Brhadaranyaka 
Upanisad also refers to the development of the ethical virtues for 
HE n eS šama or calmness, dama or control of 
MON Md end Lieni titiksu or patience and 
this Upanisadic text TR, (MR bbs Vedantastire based En 
Eon SES ve Ber tivation of the virtues such as Sama, 
Wu NT AE. iisti for the observance of the 
CET i rahman as these are enjoined by the 

ptural text as an aid (anga) of updsana.” 

While the Gītā covers all ae 
GeBĀU n a these points referred to in the Yoga- 

; Upanisads and the Vedāni 


es panis asutra, it goes a step further by 
enu i 
nciating in greater detail several other ethical and religious 
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principles as part of the sadhana. We may take note of the important 
ones and their philosophic significance. 

As we have pointed out in the section on the theory of karma- 
yoga, the Gita advocates the development of the spirit of dis- 
interestedness in the performance of the prescribed deeds by the 
renunciation of the desire for the fruits of action and also the 
abandonment of the attachment to the deeds as the agent of action. 
This is a distinctive feature of niskāma-karma brought out in the 
Gita and it is very useful to secure the purity of mind (sattva-sudhi) 
and the state of steadfastness in the knowledge of the self known as 
sthitaprajnata. It helps to develop the mental tranquillity (prasanta 
manas) and the mental capacity to remain unperturbed by the 
pleasure or pain and success or failure. 

In connection with the observance of jnana-yoga, which is an 
important part of the sadhana, the Gita lays special emphasis on 
the control of the mind and the sense organs (indriya nigraha). 
This is very essential for overcoming the two greatest obstacles 
standing in the way of yoga practice viz., kāma or desire for objects 
of pleasure and krodha or anger when desires are not fulfilled. Both 
cause mental disturbance, which is the greatest hindrance to the 
yoga practice. Hence the Gita repeatedly emphasizes the need to 
control the zndriyas including the mind. 

The cultivation of bhakti or loving devotion to God by the spiritual 
aspirant is the most important requirement for pursuing not only 
bhakti-yoga but also the pathways of karma and jūāna. Bhakti which 
is defined as prīti or love towards the respected (mahaniya visaye 
prītih) , isa mental disposition. It needs to be developed intensively 
in the form of constant and continuous meditation on Paramatman 
with the conviction that He is the Supreme Ruler and the Supreme 
Goal. The Gita lays special emphasis on the ananya-bhakti or the 
unswerving bhakti towards God as the only direct means to attain 
Him (bhaktya tu ananyaya labhyah). 

Besides the specific prerequisites for the observance of the 
sadhana comprising karma-yoga, jnana-yoga and bhaktr-yoga, the 
Bhagavadgità enumerates a large number of mental qualities to šā 
cultivated by the aspirant for moksa. These are: non-hatred Pen S 
all beings (advesta), friendliness and compassion towards others 
(maitrī and karunā), being free from egoism and selfsense (nirmama 
nirahmkara), even-mindedness in pain and pleasure E 
Sukhah), patience (ksama), to be ever content (santustah), self- 
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controlled (yatatma), to remain unshakable in determination 
(drdhaniscayah) .” 

Such a person who is able to develop these mental qualities is 
considered as dear to God. He is regarded as one who behaves 
alike to foe and friend, also to good and evil repute and who is 
alike in cold and heat, pleasure and pain and who is free from 
attachment.” : 

In another context, the Gita enumerates several other ethical 
virtues to be developed for the purpose of developing ātma-jūāna. 
These are: humility (amanitvam), integrity (adambhitvam) , non- 
violence (ahimsa), patience (ksantih), uprightness (ārjavam), 
adoration of the preceptor (acaryopasanam), purity of mind and 
body (saucam), steadfastness, (sthairyam), sel£cotrol (atmavinigraha), 
indifference to the objects of sense (indriyarthesu vairagyam) , and 
non-attachment (asaktih) .” 

Besides the cultivation of the ethical and religious values, the 
Gītā lays special emphasis on the development of divine nature 
named as daivi sampat, strict adherence to the dictates of the sa- 
cred texts (sastra-vidhi), and in particular, sraddhā or faith in the 
observance of the religious acts. Two adhyāyas titled Daiva- 
surasampadvibhaga-yoga (XVI) and Šraddhātrayavibhāga-yoga (XVII) 
are exclusively devoted to this subject and they present an elabo- 
rate account of these points. The Gītā describes in detail the 
characteristics of two types of individuals born in the world with 
two kinds of mental disposition named as da?vrsampat or divine 
nature and āsurī-sampat or demoniac nature. It also enumerates 
the mental qualities of these two types of individuals. The qualities 
of the persons of divine disposition are non-violence, truth, freedom 
from anger, tranquillity, compassion to living beings, freedom from 
covetousness, modesty, forgiveness, fortitude, purity, freedom from 
malice and pride. The qualities of the demoniac persons are 
Ou Un cer excessive pride, anger, harshness 
into two distinct aja MM a DM FAA 
dispositions is to help the seeker E T DEAN AE Du ne 
AM E um BO moksa to cultivate such qualities 

Di conducive to attain liberation from bondage and eschew 
qualities which would stand T g 
a and as obstruction for the realization of 
spiritual goal. According to the Gita, the three i 1 
gualities which are to b 3 E pce importantmen'? 
o be abandoned are kama or passion, krodha or 
anger and lobha or greed. Thus it Says: 
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trividham narakasye’ dam dvàram nāšanam ātmanah; kāmah krodhas 
tathā lobhas tasmāt etat trayam tyajet.” i 
Passion, anger and greed—this is the threefold root cause of 
this hell (in the form of demoniac nature) which lead to the 
ruin of the.soul. Therefore one should abandon these three. 


The Gita also emphasizes the need of sraddhā or earnest faith in 
whatever religious acts one performs. All the religious and secular 
activities are classified into three kinds viz., sattvika, rajasika and 
tāmasika, based on the three gunas which influence the mental 
disposition of an individual. The religious acts characterized as 
sāttvika confer good results. The Gita says: "Whatever offering is 
made, whatever austerity is practised and whatever rite is observed, 
without faith it is called asat, it is of no value here or hereafter." 


asraddhayā hutam dattam tapas taptam krtań ca yat; asad ity 
ucyate partha na ca tat pretya no tha.” 


Another important point which is emphasized by the Geta in 
connection with sādhana is strict adherence to the dictates of the 
Sastra or the sacred texts. The main cause of moral degeneration is 
the lack of reverence to Šāstra. 

Thus says Lord Krsna: 


yah šāstravidhim utsrjya vartate kāmakāratah; na siddhim avāpnoti 
na sukhar na param gatim.” 

He who discards the scriptural injunctions and acts as desires 
prompt him, he does not attain either perfection or happiness 
or the highest goal. 


The reason for enjoining obedience to Sastra is that itis the only 
authority for determinig what should be done and what should be 
avoided (Sastram pramāņam te karya'karya vyavasthitau). The term 
šāstra does not merely mean the Vedas but also it covers all its 
ancillaries such as Smrtis, Puranas, Dharmašāstras. It is necessary 
for one to rely upon the sacred texts to understand the means to 
be adopted to attain the Supreme Goal. Thus it follows that karma- 
yoga, jñāna-yoga and bhakti-yoga including prapatti taught in the 


Bhagavadgītā as the sadhana for moksa are laid down in the Sastra. 


For the successful practice of the prescribed sadhana one should 
adopt the proper way of life involving the cultivation of ethical 
virtues and avoidance of the evil ways which are detrimental to the 


attainment of the spiritual goal. 


Poppo 
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CHAPTER 21 


'The Doctrine of 
Parama-purusartha 


N the preceding two chapters we have presented two major 

doctrines of Vedānta viz.,tattvas covering Paramatman, jvatman 
and the universe and sádhana comprising karma-yoga, jnana-yoga 
and bhakti-yoga. As a philosophical work, the Gità also deals with 
the doctrine of parama-purusartha or the Supreme Goal. The 
knowledge of the Reality and the means of its attainment would be 
of value if only there is a worthy higher goal to be attained. The 
Taittirīja Upanisad states that the knower of Brahman attains the 
Supreme. This signifies that the knowledge of Brahman leads to 
the Supreme Spiritual Goal. The present chapter is devoted to the 
consideration of the nature of the Supreme Goal as conceived by 
the Gzta. 


The Theory of Bondage 

As we have observed earlier, the main objective of the Gītāis to 
expound the ways and means of attaining liberation from bondage. 
The bondage is caused by the association of the soul with a physical 
body which is a modification of the prakrti. Since both the soul and 
prakrti are beginningless (anadi), bondage too is anādi. But it has 
an end and the liberation from it comes with the dawn of the 
knowledge of the true nature of Paramātman after the pursuit of 
the prescribed sadhana. The body and the sense organs including 
the mind are constituted of the three gunas of prakrti and these are 
responsible for the experience of pleasure and pain DAC 
individual self (purusah prakrtistho hi bhunkte prakrtijān guņān). 
According to the Gītā, the souls abiding in the different kinds of 


bodies of living beings become attached to the happiness, pain, 


etc., arising from the influence of the gunas. Consequently, the 
deeds. In order to experience 


individuals perform virtuous or sinful 
the fruits of the good and evil deeds, they are born again and again 
to reap the consequences of good or bad deeds of the previous 


lives. This accounts for the transmigration of the soul through 
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several births and deaths in accordance with the good and bad deeds 
performed in earlier lives. 

The Gītāgives a graphic description of the nature of the bondage 
through the metaphor of the peepal tree (ašvattha) with a view to 
creating a desire for the spiritual aspirant to strive for liberation 
from bondage. The asvattha tree is described as having its root above 
and the branches below (urdhvamilam adhahšākham asvattham 
prahur avyayam).* The Katha Upanisad also makes a similar 
statement.* The tree with roots above signifies that the bondage in 
the form of cosmic process of births and deaths has its origin in 
Caturmukha Brahmā, who as the creator, is above the universe. The 
spread of the branches downwards implies the variety of living 
beings in the universe. It is regarded as avyaya or imperishable in 
the sense that itis a continuous process like the flow of the water in 
the river. It is also stated that the branches of the tree extend below 
and above, nourished by the guņas, with the sense objects for its 
twigs. Its secondary roots extend downwards resulting in actions, 
which cause bondage in the world of human beings. The secondary 
roots spreading downwards represent the vdsands or the innate 
tendencies, which the souls carry as a result of the past deeds. In 
accordance with one's past deeds, the souls take births in the higher 
realms as Devas, Gandharvas, etc., and also in the lower realms as 
men, beasts, etc. The effects of actions done in the human state 
bring about further conditions of men down below and of divinities 
up above. 

An aspirant for moksa needs to escape from the bondage. The 
Gītā says in a characteristic way that the firmly rooted cosmic tree is 
to be cut off by a sharp sword of detachment through the means of 
right knowledge. In another context, Lord Krsna tells Arjuna that 
he having entered this impermanent sorrowful world should 
A ae a a a nen eke Stn 
one does not return > m ud RE ds ule gon rom which 

S world after it is reached. 
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Kathopanisad (tad-visnoh paramam padam).* In connection with the 
practice of jñāna-yoga, it is said that the yogins who are freed from 
the bonds of birth reach a sorrowless state (janma-bandha vinirmuktāh 
tadam gacchanti anāmayam).' In another context, the Gita says that 
those who focuses their mind on the self as their goal, they would 
reach the state from which there is no return to the mundane 
existence, their sins having been washed away by jndna (gacchanti 
apunarauritim jūānanirdhūta kalmasāh).* In connection with the 
practice of bhakti-yoga, Lord Krsna says that the great souls, having 
come to Me, do not get back to rebirth, the place of suffering and 
impermanence, for they have reached the highest perfection 
(nā'pnuvanti mahatmanah samsiddhim paramam gatah). He also tells 
Arjuna that from the realm of Brahmā downwards, all worlds are 
subject to return to rebirth but on reaching Me, there is no return 
to rebirth again (mdm upetya punarjanma na vidyate) "In connection 
with the teaching of bhakti-yoga, it is explicitly stated that those who 
follow this pathway surely attain only Paramātman (mam eva aisyast). 
In the same context, Lord Krsņa says that through bhakti the 
devotees come to know Me in my true form and then having known 
Me, they forthwith enter Me (bhaktya mam tattvato jnatva visate 
tadantaram). All these statements reveal that according to the Gita 
the final goal to be attained is the attainment of Paramātman. In 
other words, the union of the individual self with Paramatman is 
the ultimate spiritual goal by attaining which one crosses the ocean 
of bondage. 

The words āpnuvanti, aisyasi, višantt, upaiti used in these 
statements convey the idea that jrvaas the aspirant for moksa remains 
in a state of existence free from the bondage along with Paramatman, 
whois the object of attainment, without losing its individuality. This 
view of the Gita conforms to the teaching of the Mundaka Upanisad 
which states that jzva after having got rid of the evil of bondage 
attains a status of equality with Brahman (niranjanah paramam 
sāmyam upaiti) ." . 

In connection with the teaching of the method of redemption 
from bondage, Lord Krsņa says:idam jnanam upasritya mom 
sādharmyam āgatāh; svarge’ pi no' pajayante pralaye na vyathayant ca. 
*Having resorted to this knowledge and attaining a status similar 


to Mine, they are not born at the time of creation, nor do they 


suffer at the time of dissolution." The term sādharmja employed in 
this verse describes the nature of the attainment as a status similar 
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to that of Paramātman. That is, similarity in respect of certain 
attributes (samāna-dharmatā). It does not mean, as interpreted by 
Sarnkara, the identity with the Supreme Lord (matsvarupata) , since 
according to the Gītā the jivatman is different from /$vara. The 
jivatman in the state of mukti attains a status similar to that of 
Paramátman in respect of purity by becoming free from evil and 
also jnana and ānanda. 

We also come across a few statements in the Gztā which suggest 
that zva after it is liberated, attains the status of Brahman, that is, it 
becomes one with Brahman (brahma-bhava or brahmisthiti). Yn the 
second adhyaya, it is stated that the sthitaprajna or the one who is 
steadfast in the knowledge of the ētman, attains the state of 
brahmisthiti which means, according to Sarnkara, the state of being 
established in Brahman, that is, to remain as identical with Brahman 
after renouncing all actions. Such a person attains brahmanirvāņa 
or moksa in the sense of realization of oneself as identical with 
Brahman. We have discussed this matter in chapter 2 and as 
observed therein, brāhmīsthiti and brahma-nirvana do not imply the 
identity of jzva and Brahman in the state of moksa for the reason 
that the Gītā does not support the theory of identity. In the context 
of the teaching about the true nature of jīvātman as distinct from 
the body to remove the delusion of Arjuna, brahmisthitiand brahma- 
nirvana ofa sthttaprajna refer to the attainment of the state of blissful 
jtuātman. 

In the fifth adhyaya also, the Gita in connection with the 
description of the characteristics of a yog: mentions that such a 
person attains the beatitude of Brahman (sa yogi brahma-nirvāņam 
brahmabhito adhigacchati) .* Itis possible to take this verse in favour 
Ants emn Brahman, as Sahara interprets: But as 
ERU P » the correct implication of this verse in the 
the bli tarmajoga and jūāna-yoga, is that the yogi experiences 

€ bliss of jīvātman. 


Again, in the eighteenth adhyaya, the Gita states that the yogi 
ur who has conquered the senses and mind becomes 
word Brn ue Aimo nurmamah šāntah brahmabhiyaya kalpate) . The 
M E be Interpreted to mean that the yogi becomes 
cea eee age ave poined out in chapter 18, this interpretation 
Kee enable since according to the Gita, the jīva and 

man are not essentially the same. Besides, if jīvātman is the 


object of meditation in 57 
d dition. in jnanayoga, the realization of it does not 
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amount to the realization of Paramátman or Brahman. Further in 
the subsequent verse, itis said that he who has become brahmabhuta, 
attains param bhakti by means of which Paramatman is attained. If 
jiva itself is Paramatman and if He is already attained by jnana-yoga, 
the need of His attainment through param bhakti does not arise. 

A similar statement appears in the fourteenth adhyaya where it 
is stated that one who worships God with unswerving devotion 
(bhakti-yoga) crosses the gunasand becomes brahmabhiya.'* The word 
brahmabhuya may mean, as Samkara interprets, to become Brahman, 
which is regarded as moksa. But as explained in chapter 15, this 
meaning would not be tenable, since in the subsequent verse, Lord 
Krsna says that He is the Abode of Brahman (brahmano' hi 
pratisthaham). Lord Krsna as Brahman cannot Himself be the 
Brahman. Hence the word brahma in this verse denotes jtva and 
brahma-bhāva means that the devotee becomes fit to realize the true 
nature of jivatman. Thus, we do not find any support in the Gzta for 
the theory of the realization of the identity of jīva and Brahman 
(atmaikya-jūāna) as the Supreme Goal. On the contrary, the Gita 
emphasizes sadharmya or the attainment of a status similar to that 
of Paramátman as the Supreme Goal. 


The Theory of Kaivalya 

Besides the attainment of Paramātman, which is the Supreme 
Goal, the Gita also admits the state of existence for the jīvātman in 
its true form totally dissociated with the physical body as a higher 
spiritual goal, corresponding to the state of kaivalya accepted by 
the samkhya-yoga system. Though the word kaivalya is not mentioned 
in the Gita, it is implied in the verses referring to the meditation by 
the category of devotees named as jijjnasu or ONE desirous of realizing 
jīvātman in its true form as totally dissociated with the body 
(prakrtiviyukta ātma-svarūpa avāptim icchuh). This is the one of the 
four types of devotees viz., arta, jgnasu, arthartht, and jnani, who all 
worship Paramātman. The word jijnasu literally means one who 
desires to know the Reality, which may be either jtvatman or 
Paramātman. The jnaniis the one who knows Paramatman. To make 
a distinction between these types of devotees, it is appropriate to 
take the word jijūāsu as the one who desires to realize the true 
nature of jzvātman. The goal of jijūāsu is naturally the attainment 
of the blissful state of jrvatman, which is regarded as kaivalya or the 


kevalāvasthā. The jijiasu is therefore named by Rāmānuja as 
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haivalyarthi. The eighth adhyaya which describes the manner of 
meditation of different types of devotees draws a distinction between 
the one who meditates on Paramātman and the one who meditates 
on aksara-brahma, which stands for jzvātman in its true nature, as 
explained in chapter 8. The jūānī who meditates on Paramātman 
by constantly thinking of Himas the Goal attains Him. The devotee 
who meditates on aksara-brahmaby controlling the senses and mind 
attains the highest state (paramam gati), which contextually refers 
to the state of kaivalya. According to the Gītā, the individual who 
has reached this state does not return to samsdara (yam prapya na 
nivartante). It is described a paramam dhàma of the Lord in the 
sense that it is a state under the control of Paramatman and hence 
there is no return to bondage when once it is attained. Thus, kaivalya 
is also a higher spiritual goal. 

The remembrance of Paramātman at the time of death is 
considered important for attaining the desired goal. This is called 
the antima-smrti or the final thought, which arises at the time of 
leaving the mortal body. Whatever form one remembers at the time 
of death, he attains that form only, being influenced by the thought 
of that form on which he meditates until the last moment." Arjuna 
is therefore told to meditate on Paramātman by fixing his thought 
on Him and that he would surely attain Him (mayy arpita mano- 
buddhir mām evai 'syasy asamšayali).!* 

The Gita also briefly mentions the two pathways known in the 
Upanisads as the arcirādi:mārga and dhūmra-mārga through which 
the soul traverses to the higher realms after its exit from the body. 
The arcirādimārga comprises the realms presided by the celestial 
deities ruling agni or fire, light, days, the bright half of the month, 
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the souls, which attain these realms, return to the world of mortals 
when their merit is exhausted after having enjoyed the pleasure of 
the heaven (ksīņe punye martyalokam visanti). Only those who 
meditate on Paramātman attain brahmaloka, the realm of Brahman. 
And when once it is attained, there is no return to the bondage. As 
the Chandogya Upanisad states and so also the Vedantasütra, they do 
not come back to the mundane existence (na ca punaravatate). This 
is the parama-purusārtha or the Supreme Goal. 
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CHAPTER 22 


General Evaluation and 
Conclusion 


T; part I of the book we have presented the philosophical 
teachings of the Bhagavadgītāas enshrined in each of the eighteen 
adhyayas. While explaining the implications of the selected verses, 
we have stated the variations, wherever they exist, in respect of the 
interpretations advanced by the three principal commentators, 
Sarnkara, Rāmānuja and Madhya, on the basis of their accepted 
doctrines. This comparative analysis would reveal how this im- 
portant religious classic, which is one of the basic source-books of 
Vedanta, is viewed so differently by the Vedànta exponents. This 
would also enable an unbiased reader to assess whether or not the 
main philosophical tenets advocated by the three schools of Vedānta 
are reflected in the original text. 

In part II of the book, we have consolidated the various 
philosophical, theological and ethical thoughts scattered all over 
the Gītā and reconstructed them into coherent doctrines under 
the three broad headings viz., (1) tattvas covering Paramātman, 
jivatman and prakrti, (2) sadhana comprising karma-yoga, jnana-yoga 
and bhakti-yoga, and (3) purusārtha. In this attempt, we have 
refrained, as far as possible, from being influenced by the views of 
any Particular school of Vedānta. This objective presentation of 
the philosophical doctrines is considered to represent the philo- 
sophy of the Bhagavadgità. 

à: abe i the nature of the Philosophical system that is adumbrated 
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correct purport of the verses and also the soundness of the theories 
developed on the basis of the interpretation. We do not propose to 
go into the discussion of these points which have already been 
covered to some extent in part I. We shall confine our attention in 
the present chapter to the examination of the following major 
philosophical theories and the connected issues: 

1. The Nature of para-tattva or the Ultimate Reality—whether 
it is the personal God of Religion or the impersonal un- 
differentiated Being. 

2. The Nature of jīvātman—whether itis a distinct ontological 
spiritual entity different from Brahman or non-different 
from it. 

3. TheStatus of the Universe—whether itis real or phenomenal 
in character. 

4. The Theory of sadhana—the karma-yoga and its role in the 
sadhana for moksa; the jndna-yoga and its role as the means 
to moksa; the bhakti-yoga and its role as the direct means to 
moksa. 

5. The Nature of the Supreme Goal—whether it is the at- 
tainment of a status of equality with Paramatman by the 
jīvātman or it is the realization of the identity of jīva with 
Brahman. 

The commentators maintain divergent views on these issues. 
They also claim that the views advanced by them are taught in the 
Bhagavadgītā. These views are also defended on the basis of the 
doctrines or premises advanced by them. In order to determine 
the correct views of the Gita, it becomes necessary to examine 
whether the views of the commentators are philosophically tenable 
and whether the same are also supported by the Gita. As the Geta is 
one of the sourcebooks of Vedanta, we have also consider whether 
the view of the commentator conforms to the teachings of the 
Upanisads and the Vedāntasūtra. Another important criteria for 
evaluating the soundness of a theory, as far as the Gītāis concerned, 
is that the conclusion drawn on a specific teaching should also be 
contextually appropriate. For instance, if the subject-matter ofa 
teaching of the Gita is about jtvatman, an interpretation in favour 
of Paramátman cannot be taken as justifiable. On the basis of these 
considerations, we shall attempt to review the important theories 


outlined in the preceding chapters. 
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I. THE NATURE OF PARA-TATTVA 


In chapter 19 we have given an outline of the theory of Paramātman 
as it is taught in the Gita. It may be observed that the Gztà itself 
does not mention the concepts of Para Brahman and Apara 
Brahman or the two forms of Brahman as Nirguna and Saguna, as 
conceived by Advaita Vedanta. Nor does it enter into any dialectics 
on this subject. Throughout the Gila, we come across only one 
concept of Paramatman who is equated with a personal God in the 
name of Lord Krsna. Nevertheless, Sarnkara brings up this issue in 
his commentary on the Gītā on the assumption that the Upanisads, 
so also the Vedāntāsūtra, teaches this theory. Thus, in his com- 
mentary on the verse referring to uttama purusa designated as 
Paramātmā, who transcends ksara and aksara purusa, he brings 
in the concept of higher Brahman, which is regarded as the 
undifferentiated Being.' Similarly, while interpreting the verses 
referring to the upasana on Paramatman and also upásana on aksara- 
brahma, he posits the theory of two Brahmans.? Both Ramanuja and 
Madhva do not admit the theory of two Brahmans or even the two 
forms of Brahman as conceived by Samkara. According to them 
neither the Upanisads nor the Vedāntāsūtra support this theory. As 
we have observed in chapter 19, even the Gita does not specifically 
teach such a theory. 

The Paramatman referred to in the Gītāis the one Supreme Being 
who is the primary cause of the universe, who is the sustainer and 
Inner Controller of all beings and who is endowed with attributes 
such as jnana, Sakti, aisvarya, etc. This Supreme Being is not different 
from Lord Krsna, as explained by the theory of avatāra or in- 
carnation in the fourth adhyaya. The Gita itself says that Lord Krsna 
pueris and that there is no Reality higher than Him 
EO ds EH na anyad kimcidasti).* The assumption made by 
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prakrti or the primordial cosmic matter constituted of three gunas, 
sattva, rajas and tamas and it is regarded as distinct and real 
ontological entity belonging to the Supreme Lord, through which 
the variegated universe is evolved. 

We also do not come across any statement in the Gītā similar to 
the Upanisadic texts such as sadeva, ekameva, adviliya on the basis 
of which the existence of one Absolute Reality with the denial of 
the reality of the jzvas and the universe can be claimed. 


II. THE NATURE OF JĪVĀTMAN 


The theory of jžvātman is a dominant subject in the Gita. The 
knowledge of the nature of the self is considered necessary to 
remove the delusion caused to Arjuna by his mistaking the body 
itself as the self and also for the observance of karma-yoga, jnana- 
yoga and bhakti-yoga for attaining the spiritual goal. In all these 
teachings imparted to Arjuna, the Gita acknowledges that jīvātman 
or ātma-tattva is a distinct ontological entity as different from 
Paramātman. However, Sarnkara adopts the view that jivatmanis not 
a distinct real ontological entity but it is the empirical self,that is, 
Brahman itself as conditioned by the limiting adjuncts such as 
antahkarana and the body caused by avidya. On the basis of the 
doctrine of identity of jiva and Brahman, he interprets the verses 
referring to jivatman in favour of Paramatman. Thus, at the very 
commencement of the Gītā, the verses about the eternality and 
indestructible character of jiva as contrasted with the perishable 
body, is explained on the assumption that jīvais essentially Brahman 
which is eternal. The plurality of the jzvas referred to in the verse is 
interpreted on the basis of the several upādhis or the limiting 
adjuncts in the form of several bodies. The realization of the 
individual self (jzvatman), which is the goal of karma-yoga and jūāna- 
yoga, is taken as the realization of the identity of Brahman and jiva 
(atmaikya-saksatkara). The samyatva or similarity in respect of all 
individual selves perceived by an enlightened yog? (samadarsin) is 
regarded as oneness of the self (atmaikya). The attainment of 
Paramātman by the devotee through the observance of bhakti-yoga 
is interpreted as the realization of the identity of the jiva with 
Brahman. While we may not question all these interpretations of 
Samkara in accordance with the accepted doctrine of the unity of 
the self, we have to examine whether this fundamental premise of 
Advaita is supported by the Gita. Both according to Rāmānuja and 
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Madhya, this is not warranted in the Gita. As we have observed in 
the chapter on jivaiman, the Gita throughout emphasises the 
difference between jiva and Paramatman. We do not come across 
any verse in the Gita, which explicitly states that jīva is essentially 
Brahman. The description of jivaas amsa of the Lord (mamaivamésa), 
as para prakrti of Paramatman and the immanence of the Supreme 
Being in the hearts (selves) of all beings as the Inner Controller 
and the attainment of sádharmya or equal status with Paramātman 
in the state of mukti, all convey the idea of real difference between 
the two ontological entities. The Upanisads and the Vedantasutras 
also affirm difference between the two. 

Only one verse in the thirteenth adhyaya dealing with ksetra or 
body and ksetrajūa or the knower of the body (jzva), appears to 
convey the idea of ksetrajūa as identical with Paramatman. The 
relevant verse reads: ksetrajnam ca’ pi mam viddhi sarvaksetresu 
bharata. It means: "Know Me also as the knower of the field in all 
fields.” We have discussed the implication of this verse in chapter 
13. As observed therein, it would be possible to speak of identity of 
jiva and Paramatman, if jīvawere the empirical self, that is, Brahman 
as conditioned by the antahkaraņacaused by maya. But such a theory 
is not advocated by the Gita. Jivasare eternal spiritual entities, having 
no beginning or end, as stated in the second adhyaya. The Upanisads 
and the Vedāntasūtra also declare that ātman is mitya. Hence, the 
two ontological entities of different natures cannot be identical. 
The oneness referred to in the verse and also in the Upanisadic 
text such as tattvamasiis to be taken in the sense that the Paramātman 
whois immanent in jīvaas its Inner Controller is inherently related 
tothe ksetrajūa abiding in all beings. Thus, the fundamental premise 
of Sarhkara that jzva and Brahman are non-different is not 
sustainable, according to the Gita. 
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of this theory, Madhva explains the relationship between jiva and 
Paramātman. The concept of ama used in the Gītā and the Vedanta- 
sutra to account for the relation of j;va to Paramātman is also 
interpreted by Madhva in the sense of bimba and pratibimba. 
According to Madhya, the knowledge of the true nature of jrvatman 
should include in it the knowledge of Paramātman and also the 
bimba-pratibimba relation. Thus, in connection with the teaching 
about the nature of jzvātman as eternal and indestructible in the 
second adhyaya, Madhva introduces the concept of bimba-pratibimba, 
though this idea is not even implied in the relevant verses. While 
we may not question the theory of bimba-pratibimba, we have to find 
out if this theory is mentioned in the Gītā. We do not come across 
any verse which explicitly refers to it. It is also not explicitly 
mentioned in the Upanisads. The term amsa used by the Gita does 
not also convey the meaning of pratibimba in the sense understood 
by Madhva. 

Rāmānuja adopts the concept of šarīra-šarīribhāva or the body- 
soul relation to explain the relationship between jīva and Para- 
mātman. But this theory is based on the authority of the Antaryami 
Brāhmaņa of Brhadaranyaka Upanisad, where it is explicitly stated 
that Brahman as the antaryamin abides in all sentient beings and 
non-sentient entities and the latter are regarded as the sarzra or 
body in a metaphysical sense. By virtue of the immanence of 
Brahman in the jīvas, the latter are sustained and controlled by the 
former and in view of it the jzvas are regarded as the Sarira of 
Brahman, while Brahman as the counterpart of the šarīra, is named 
as sariri or the Self, on the analogy of the body and soul. The Vedanta- 
sūtra also states that jīva is amsa of Brahman in the sense that jiva is 
an integral part of Paramatman as the two are inherently related as 
body to the soul.* This explanation is philosophically justified as 
otherwise the scriptural texts speaking of both difference and non- 
difference between the two ontological entities of different nature 
cannot be reconciled. The Gità also describes jīvas as amsa of 
Paramātman to convey the intimate relationship between the two. 
The theory of sarira-sariribhava advanced by Ramanuja in inter- 
preting some of the crucial verses of the Gita is not therefore a 
postulate, but it is fully supported by the scriptural and Smrti texts 
including the Gita. i 

One other important theory about jīva on which the commen- 
tators have adopted divergent views is the kartrtva or the capacity 
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of jīva to function as an agent of action. The Gità has devoted special 
attention to this subject since in the matter of the observance of 
the prescribed sādhana, hartrtva is an important factor. The 
command to do a religious act is meaningful only in respect of an 
individual who has the freedom and the capacity to function on his 
own. In view of this the Vedāntasūtra states that jīva is kartā, as 
otherwise the Vedic commands have no significance (kartā 
sāstrārihavatvāt).* This sūtra is based on the Prasnopanisad, which 
explicitly states that jroa is kartā.” Rāmānuja accepts the kartrtva of 
jīvain its proper sense. But Sarkara denies kartrtva to jīvātman on 
the ground that jīva which is essentially Brahman is niskriyà or one 
devoid of any action. The admission of kriyā or action in respect of 
the immutable Self, according to Šankara, would affect its un- 
changing character (nirvikāratva). Doership, is a dharma or charac- 
teristic of antahkarana and this is falsely superimposed on the Self 
due to ignorance. The kartrtva of jiva is therefore aupadhika or 
caused by upadhi, according to Sarnkara. 

Madhya, on the other hand, offers a different explanation. 
Though jīvais different from Paramatman, the latter is the primary 
agent of action (pradhana-karta), whereas jīva is only impelled to 
act by Paramātman. This explanation is advanced on the basis of 
the supposition that jzva as a pratibimba of Paramātman is entirely 
dependent on Him and that it has no freedom to act by itself. If 
jiva does not have the freedom to act and also the capacity to 
function by itself and if Paramatman is the main karta, it would 
amount to the admission of kartrtva for jīva in a figurative or 
secondary sense. Thus, both the views of Sarhkara and Madhva 
would go against the teaching of the Upanisad and the Vedanta- 
sūtra, which admit kartrtva in the primary sense of the term. The 
Gita also does not say that kartrtvais the dharma of antahkarama and 
itis falsely superimposed on the Self. Nor does it say that jiva is a 
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denied to the jīva are therefore untenable. The view advanced by 
Rāmānuja is in full accord with the teaching of the Gita. 


III. THE STATUS OF THE UNIVERSE 


In chapter 19, we have given an account of the theory of the 
universe. According to the Gītā, the universe has its origin in 
Paramātman, who is its creator and also the destroyer. It is brought 
into existence by causing the evolution of prahrti or the primordial 
cosmic matter. It is also sustained and controlled by Him by abiding 
in all beings as the Inner Controller (antaryamin). The non-sentient 
cosmic matter which is described as aparā prakrti as distinct from 
para prakrti or sentient souls, belongs to Paramātman. The entire 
universe including all the glorious entities that exist are regarded 
as the vibhütisor the manifest attributes of Īsvara. The prakrtiis also 
described as the maya of Paramatman, constituted of three gunas, 
sattva, rajas, and tamas. It is through this threefold maya, as a media, 
that the variegated universe is created. All these teachings about 
the universe convey the idea that the universe is real and not illusory. 
In interpreting some of these verses relating to the universe, 
Šarhkara advances the view that the universe is illusory in character 
on the basis of the fundamental premise of Advaita Vedanta viz., 
that Brahman alone is real and every thing other than it is illusory. 
That is, other than Brahman, which is the absolute Reality, the 
universe as such does not really exist. According to Samkara, 
Brahman itself appears as the universe due to avidya. The term 
maya employed in the Gita is interpreted as the illusory power (sakti) 
of Brahman which conceals the true nature of Brahman and causes 
the projection of the appearance of the universe, just as the rope 
appears as snake due to the ajnana or ignorance of the true nature 
of the rope. Maya is the cosmic principle of illusion. Its nature Is 
indeterminable either as real or unreal but different from both 
(anirvacantya) . x : 
This is not the place to go into the details of. this doctrine and its 
merit. We are only concerned here with the question whether this 
theory as conceived by Advaita Vedānta is taught in the Gita and if 
not, whether it would be justifiable on the basis of it to uphold the 
theory of the universe as illusory. We have fully discussed the 
relevant verses bearing on maya in chapters 7 and 19. As observed 
therein, the term maya does not imply that it is the cosmic principle 
of illusion. The fact that it is equated with the prakrti constituted of 
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three gunas viz., sativa, rajas and tamas, suggests that it is a real 
ontological entity, which though distinct from Paramatman, is 
inherently related to Him. As rightly interpreted both by Ramanuja 
and Madhva, it is the unique power of Paramátman through which 
He creates the variegated universe. The universe as a product of 
maya caused by the samkalpa or will of Paramātman cannot be 
illusory, as contended by Samkara but real, as maintained by 

Rāmānuja and Madhva. h 
The doctrine of máyàas conceived by Sarhkara is also not logically 
tenable. Both Rāmānuja and Madhva have discussed this theory in 
detail in their commentaries on the Vedāntasūtra and have also 
written independent treatises to show that it is riddled with 
contradictions when subjected to logical analysis. Besides, this 
doctrine is not supported either by the Upanisads or the Vedanta- 
sūtra. According to them, the Gita also does not subscribe to it. 
There is no verse in the Gita which states explicitly that the universe 
is illusory. The statement of Lord Krsna that the entire universe 
owes its existence to Him, while He Himself does not depend upon 
it (mattah parataram na anyat kimcid asti) does not imply that the 
universe does not exist apart from Paramātman. It only emphasizes 
the supreme rulership of Īsvaraand the dependence of the universe 
on Him for its sustenance. Similarly the equation of Paramatman 
with all the entities in the universe does not imply that the universe 
does not exist as a separate reality other than Paramatman. Thus, 
the fundamental premise of Samkara on the basis of which the 
phenomenal character of the universe is sought to be established 
is not tenable. Rāmānuja and Madhva have taken their stand on 
the authority of the Upanisads. According to the Antaryami 
Brahmana, Brahman abides in all sentient beings and non-sentient 
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by Rāmānuja and Madhva is justifiable, whereas the premise of 
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IV. THe THEORY OF SADHANA 


The theory of sadhana constitutes the central theme of the Bhagavad- 
gītā. The Gita has laid down karma-yoga, jnana-yoga and bhakti-yoga 
as the sádhana for the attainment of the Supreme Goal. These are 
not alternative means for moksa or final liberation from bondage 
but are interrelated. The main question is: of the three pathways, 
which one is the direct means to moksa and which are the sub- 
ordinate means to it. The commentators maintain diverse views 
regarding this matter due to different theories adopted by them. It 
is therefore important to discuss the views of the commentators 
and evaluate the assumptions adopted by them in order to 
determine the correct theory of the Gītā on sadhana. 

Šarhkara in the preface to his bhāsya states: "It is the decisive 
view of the Gītā-šāstra that through the means of tattva-jūāna alone 
moksais attained and not by the combination of karmaand that this 
view will be established while examining the relevant parts of the 
Gita.” Accordingly jūāna-yoga taken in the sense of the realization 
of the identity of jīva as Brahman is the direct means to moksa. 
Both karma-yoga and bhakti-yoga are aids to jnana-yoga. Karma-yoga 
understood as the performance of the prescribed deeds by 
abandoning attachment to the deeds and relinquishing the desires 
for their results serves the purpose of securing the mental purity 
(sattvasuddhi) which is helpful to attain the true knowledge of the 
Self. Samkara draws a distinction between two types of persons 
known as jūāna-nisthas or those who are well established in the 
knowledge of the Self such as the ascetics (parivrajakas) after having 
renounced all the prescribed deeds and karma-nisthas or others such 
as the householders (grhasthas) who have to perform karmas. 
According to Šarhkara, the former are qualified to follow the jūāna- 
mārga and for them the renunciation of the prescribed deeds is 
mandatory. The latter have to resort to the karma-marga for securing 
sattva-suddhi. The karma-yoga and jnana-yoga are thus two exclusive 
paths intended for two different categories of persons. As regards 
bhakti-yoga, it serves the purpose of attaining jūāna or the direct 
realization of the self. R E 

According to Madhva, aparoksajūāna or the direct vision of 
Paramātman obtained by the practice of jūāna-joga, also known as 
dhyana-yoga and samādhi-yoga, is the direct means to moksa. The 
jūāna-oga, which is understood by Madhva as the knowledge of 
jivatman and Paramatman, is the means to aparoksajnana. Karma- 
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yoga as the niskāma-karmānusthāna along with the samnyasa in the 
sense of renunciation of passion and prejudice serves as an aid to 
dhyana-yoga. Bhakti-yoga is not distinct from dhyana-yoga. The same 
dhyana-yoga practised with bhakti or unswerving devotion to 
Paramátman is regarded as bhakti-yoga. Madhva does not admit that 
jūāna-ogaand karma-yoga are exclusive paths. The performance of 
prescribed karmas according to one's varna and āšramais mandatory 
for all aspirants for moksa until the attainment of aparoksa-jnana. 
They are only required to renounce the attachment to the deeds 
and the desires for their results and not the karmas. 

According to Rāmānuja, bhakti-yoga or the observance of un- 
ceasing meditation on Paramatman is the direct means to moksa. 
This is the same as the upasana, also termed as nididhyasana, laid 
down by the Upanisads as the means to moksa. The karma-yoga and 
jnana-yoga are the aids to bhakti-yoga. Karma-yogais the performance 
of the prescribed deeds by renouncing the attachment to the deeds 
and also desires for the results, along with the knowledge of the 
true nature of jzvātman (atma-yathatmya-jriana). It serves as the means 
to the vision of jīvātman (atmavalokana) either directly or through 
jnana-yoga. Jnana-yoga is understood as the observance of constant 
meditation on j;vatman leading to the vision of the self. Karma-yoga 
and jnana-yoga are the subordinate means to moksa. Ramanuja also 
does not draw a distinction between karma-nisthas and jūāna-nisthas. 
Nor does he admit that karma-yoga and jnana-yoga are exclusive paths 
intended for different categories of. people. The performance of 
the prescribed deeds is mandatory for all aspirants for moksa until 
the final liberation from bondage is attained. 

We have discussed all these views in detail in the preceding 
chapters. We shall confine our attention to an objective evaluation 
of the following contentions of the commentators on the basis of 
Mors Mer sūc are upheld regarding the sādhanain order 
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and bhakti-yoga sen x ete ene © nile, karmeaga 

i ) € it (acc.to S). 
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If we objectively examine the verses dealing with this matter, the 
Gītā does not appear to support the views of Sarnkara and Madhva. 
As we have pointed out in the chapter on the sadhana, the Gita has 
prescribed three distinct disciplines named as karma-yoga, jnana- 
yoga and bhakti-yoga, which as interrelated discipline constitute the 
sadhana for moksa. The adhyāyasII-VI deal with karma-yoga and jnana- 
yoga, while the adhyayas VII-XII cover bhakti-yoga. The order in which 
these are presented indicates that bhakti-yoga as aided by karma- 
yoga and jnana-yoga is the direct means to moksa. Besides, the Gītā 
explicitly states that by no other means than unswerving devotion 
to Paramātman, He can be truly seen and attained. Italso specifically 
enjoins that one should meditate on Paramatman and worship Him 
in all possible ways in order to attain Him. In view of these 
statements, it cannot be said that only tattvajnanais the direct means 
to moksa, as Šarnkara says. Tattva-jnana for Sarnkara is the direct 
realization of the jzvātman as identical with Paramatman (brah- 
mātmaikya jūāna). The goal of jnana-yoga, also named as samkhya- 
yoga, is the realization of the jzvātman, according to the teachings 
of the Gita as presented in the adhyāyas II-VI. In the absence of 
specific mention that jivatman is essentially Paramatman, it cannot 
be said that tattva-jūāna in the sense of ātmaikyajūāna is the sole 
means to moksa. The attainment of Paramatman which is the goal of 
bhakti-yoga cannot also be claimed as the realization of the identity 
of the jiva and Paramātman since the expressions such as mam aisyasi, 
upaiti, apnoti do not convey the idea of oneness of jīva and 
Paramátman (tādātmya) but on the contrary, a status of similarity 
(sadharmya) . Thus, the main contention of Samkara that atmaikya- 
jnana is the sole means of moksa cannot be established on the 
authority of the Gītā. i 

According to Madhva, the aparoksa-jīūāna is the direct means LO 
moksa. Aparoksa-jūāna means direct vision or darsana of Daramatman 
which arises from the pursuit of dhyana-yoga as enunciated in the 
sixth adhyāya. For Madhva this dhyana-yoga, also named as samadht- 
yoga, is not different from bhakti-yoga outlined in the adhyayas VII- 
XII. The same dhyāna-yoga pursued with bhakti or undivided 
devotion to Paramatman, referred to in the second satka is regarded 
as bhakti-yoga. The spiritual discipline (upaya) in which bhakti is 
prominent becomes bhakti-yoga (bhakti pracuro yogah bhakti-yoga). He 


does not also admit that jnanayog@ outlined in the sixth adhyājais 


a distinct discipline, as acknowledged by Sarnkara and Rāmānuja. 
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We have discussed this matter in chapters 6 and 20 and as observed 
therein, jūāna-oga, according to the Gita is a separate discipline, 
the goal of which is ātma-sāksātkāra or the attainment of the vision 
of the jīvātman. It is also distinct from bhakti-yoga, though the 
methodology or the technique of the yoga practice in the form of 
the astanga-yoga is common to both. The goal of jūāna-yoga is the 
vision of the jzvatman, whereas the goal of bhakti-yoga is attainment 
of Paramātman. The Gita itself acknowledges that there are three 
pathways by means of which àtman can be realized. The relevant 
verse reads: dhyanena ātmani pasyanti kecid ātmānam ātmanā; anye 
samkhyena yogena karma-yogena ca apare.” It means: “Some perceive 
the Self (ētmānam) abiding in the self (body) by meditation 
(dhyanena) through the mind (atmana); others by sārhkhya-yoga and 
still others by karma-yoga. If we take the verse as it reads, it is obvious 
that bhakti-yoga denoted by the word dhyana or meditation, jūāna- 
yoga denoted by the word samkhya and karma-yoga are different 
pathways though they are interrelated and constitute the sadhana 
for moksa. The word ātman can also mean Paramātman. But in the 
context of jnana-yoga referred to in the II-VI adhyayas, it denotes 
the jīvātman, which is the goal of attainment. In the twelfth adhyaya, 
the Gita itself acknowledges the distinction between jīvātma upasana 
or meditation on jrvatman, denoted by the word aksara and 
Paramātma upāsanā leading to the attainment of Paramātman. As 
we have observed in chapter 12, the term aksara in this context 
does not denote either the Nirguņa Brahman, as claimed by Sarnkara 
or Goddess Laksmi, as conceived by Madhva.! Hence the sup- 
position of Madhya that dhyana-yoga outlined in adhyaya VI is the 
direct means to aparoksa-jnana by which moksa is attained is not in 
conformity with the teachings of the Gita. 
n According to Ramanuja, bhakti-yoga as aided by karma-yoga and 
Jnana-yoga, is the direct means to moksa. Bhakti-yoga refers to the 
unceasing meditation on Paramātman with unswerving devotion 
(ananya bhakti) by observing the rigorous eightfold yoga discipline 
aeg: a 1 astanga-yoga of Pataiijali. It also includes the 
buono) ja and naimittika karmas as a worship of 
tM AA oe the cultivation of the ethical virtues such as 
, » gya, etc. In view of it, karma-yoga is considered as 
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knowledge of jivatman leading to the realization of the true nature 
of the jzvātman (ātma-sāksātkāra). The realization of the jrvatmanas 
an integral part of Paramatman helps to promote bhakti towards 
Paramátman and thereby facilitate easy progress in the observance 
of bhakti-yoga until the devotee obtains a clearer vision of Paramatman 
(daršana). Yt is only after the daršana that the spiritual aspirant 
becomes free from bondage and attains Paramātmanin the state of 
mukti. 

If we take due note of the sequence of the teachings imparted 
to Arjuna by Lord Krsna commencing from the second adhyaya to 
the twelfth, it becomes evident that the stand taken by Rāmānuja 
on sādhana fully conforms to the views of the Gītā. Lord Krsņa first 
tells Arjuna about the true nature of jīvātman as distinct from the 
body. He is then instructed to do his duty without the expectation 
of any reward for it and also free from selfish attachment (niskama- 
karma). He is also told of the state of sthitaprajna, which is an 
outcome of karma-yoga performed in the spirit of disinterestedness. 
In the subsequent adhyayas (ILV), the details of karma-yoga and its 
relation to jnana-yoga OT saminyasa-yoga are presented. In this 
connection Arjuna is instructed to follow karma-yoga which is easier 
than jūāna-yoga. In the sixth adhyaya the method of practising jnana- 
yoga is taught. It is also pointed out that of all the different discip- 
lines including jnana-yoga, ONE who meditates on Paramatman is 
considered the greatest." At this stage the observance of bhakti- 
yogais introduced as the means of attainment of Paramatman. Arjuna 
is specifically told that there is no other means than the unswerving 
bhakti or meditation on Paramātman to attain Him. In the twelfth 
adhyaya, in reply to the query made by Arjuna regarding the relative 
merit of Paramātmā-upāsanā and aksara-upasana, Lord Krsņa 

„explicitly states that the spiritual aspirant who follows the meditation 
on Paramatmanas the Supreme Goal of attainment, 1s the greatest 
(yogavittama). In the concluding adhyaya, which is a resume of what 
is taught earlier, the Gītā emphatically states that bhakti-yoga 1s the 
direct means of attaining Paramatman. Thus, it follows that bhakti- 
yoga as aided by karma-yoga and jnana-yoga is the direct means to 
moksa. The mere jūānaoga leading to the realization of yuanga 
cannot be the direct means to moksa, since jivātman is not identical 

with Paramatman. Nor mere jūānagoga named as dhyana-yoga leading 
to aparoksa-jūāna is the direct means tO moksa, since jnana-yoga 
outlined in the sixth adhyaya is not the same as bhakti-yoga. The 
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stand taken by Rāmānuja therefore conforms better to the teachings 
of the Gita than that of Samkara and Madhva. 

The commentators also differ in their views regarding the role 
of karma-yoga as the means to moksa. Though karma-yogais accepted 
as an essential part of the sadhana, Sarnkara does not consider that 
itis required for the aspirants who pursue the pathway of jūāna on 
the assumption that the ascetics (parivrajakas) who have already 
renounced the karmas and who are jrananisthas or well-established 
in the knowledge of the Self are not required to perform the karmas. 
Samkara therefore advocates the renunciation of all the prescribed 
deeds by the jfiánanisthas since there is no need for them to observe 
the karmas which are opposed to jītāna. This supposition is not 
warranted by the Gita. It explicitly states that karmas such as yajna, 
dāna, tapas, etc., should not be given up but performed. What is to 
be renounced is only the attachment to the karmas and the desire 
for their fruits. The nitya and naimittika karmas have to be perform- 
ed until the spiritual goal is attained. This teaching of the Gita is 
in conformity to the Upanisads and the Vedantasutra. The 
Brhadāraņyaka Upanisad states that Brahmins seek to know Brahman 
by yajna, dana, tapas, etc. Based on this, the Vedāntasūtra says that 
all the ritualistic deeds are needed as aids to upāsanā (sarvāpeksā ca 
yajnadi sruteh). As we have pointed out in the chapter on sadhana, 
there is no opposition between jūānaand karma. The Gitàalso does 
not acknowledge the distinction between jūānanisthas and karma- 
nisthas. Nor does itadmit that jūānaogaand karma-yoga are exclusive 
paths intended for two different categories of aspirants. 

Regarding the nature of jnana-yoga and its place in the sadhana 
for moksa, the commentators have adopted different views. For 
Sarkara, it is the direct means to moksa and it cannot be an aid to 
bhakti-yoga. For Madhva, itis the same as the dhyāna-yoga or bhakti- 
s e e a to bhakti-yoga. For Rāmānuja, jūāna- 
ierosmi tek eading to the vision of jzvātman and it 

A (anga) to bhakti-yoga. 
We have discussed this matter both in chapters 6 and 20. As 


observed therein, the Gita does not support the views of both 


Sarhkara and Madhya. The goal of jnana-yogais the direct realization 
of jīvātman in its true nature (à 
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by Madhva, since the object of meditation in the jñāna-yoga is 
jīvātman. As the jīvātma-sāksātkāra is the goal of jūāna-yoga, as is 
evident in the Gita, it serves as an aid to bhakti-yoga. The vv. 54 and 
55 in the eighteenth adhyaya, clearly point out that one who has 
realized the jīvātman through the pursuit of jūāna-yoga attains para 
bhakti by means of which Paramatman is seen in His true form and 
then attained (bhaktyà mam abhijānāti tattvatah, tato mam tattvato 
jūātvā visate tadantaram) .? Thus, the stand taken by Ramanuja 
regarding the sadhana comprising karma-yoga, jnana-yoga and bhakti- 
yoga and their interrelation is in full accord with the teachings of 
the Gita. 

The above theory of sádhana advanced by Rāmānuja also 
conforms to the Upanisadic teaching and the Vedantasütra. 'The 
Brhadāraņyaka Upanisad describes the sadhana for the attainment 
of átman (Brahman) in the following significant statement: 


ātmā và are drastavyah šrotavyo mantavyo nididhyāsitavyah.'" 
The Gtman is to be seen (realized), to be heard, to be reflected 
and meditated upon. 


According to this statement, as generally agreed by the com- 
mentators, nididhyasana or meditation is the means to attain 
Brahman, while sravaņaor acquision of knowledge about Brahman 
from the preceptor and manana or reflection over what is learnt, 
are means to nididhyasana. The term nididhyāsana signifies, 
according to the Upanisad, the unceasing meditation on Brahman 
until it culminates in darsana or the vision of Brahman. For Sarnkara 
daríana itself is the goal, whereas Madhva takes itas the aparoksa- 
jūānaor the direct perception of Paramátman leading to the moksa. 
Rāmānuja interprets it as the culminating state of nididhyāsanaitself 
resulting in clearer vision of Paramātman and it is not therefore a 
separate means tO moksa. If daršanais taken as a separate means, as 
Madhva interprets, then nididhyāsana becomes a subordinate means 
to moksa, which is against the general trend ofthe Upanisad. Both 
according to the Upanisad and the Vedāntasūtra, upasana OT vidyā, 
which is synonymous with nididhyāsana is the direct. means to moksa. 
According to the Vedic Nighantu, the term nididhyasana, also called 
upāsanā, is synonymous with bhakti or bhakti-yoga referred to in the 
Gita (sevā bhaktir-upasti). Thus, bhakti-yoga which is the same as 
nididhyāsana of the Upanisad is the direct means to moksa. 

The Upanisad has Jaid down that the observance of karmain the 
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form of yajūa, dana, tapas, etc., is necessary to know Brahman." It 
also emphasizes the cultivation of ethical virtues such as šama, dama, 
etc.'^ This corresponds to the practice of karma-yoga as subsidiary 
means to nididhyāsana. The Īša Upanisad also specifically mentions 
that by means of vidya (upásanà) aided by the performance of 
prescribed deeds (avidyā) Brahman is attained (avidyaya mrtyum 
tīrtua vidyayà amrtam asnute). 

The upāsanā on jīvātman is also admitted by the Upanisad as a 
subsidiary means to the upāsanā on Brahman. The passage in the 
Chandogya Upanisad dealing with dahara-vidya or meditation on 
Brahman as abiding in the inner recess of the heart (daharākāša), 
describes the manner in which the daharopāsanā is to be perform- 
ed and the nature of the goal attained by the jrvatman. In this 
connection, the same Upanisad in a later passage narrates how 
Prajapati, the chief of the celestial deities, instructs Indra and 
Virocana about the nature of jīvātman and enjoins the upasana on 
ātman (jtvàtman) in order to realize the jtvātman in its true nature 
as devoid of all evil (apahata-papma), as satyakama, satyasamkalpa. 
This teaching of Prajapati about the upasana on the jevatman which 
follows immediately after the teaching of the daharopāsanā or 
meditation on Brahman, is intended, as explained by Rāmānuja, 
to show that atma-vidya (upāsanā on jīvātman) is a subsidiary aid to 
dahara-vidyà or the upāsanā on Paramātman. In the Kathopanisad 
also, there isa passage which states that by means of adhyātma-yoga, 
which stands for jnàna-yoga, an aspirant for moksa overcomes 
bondage after knowing Brahman (adhyātma-yogādhigamena devam 
matvà dhiro harsa šokau jahāti).'* On the basis of these scriptural 
authority, Rāmānuja takes the view that jnana-yoga taught in the 
sixth adhyaya Is a subsidiary means to bhakti-yoga. As we have pointed 
ae eae gu also acknowledges that one who has realized 
bhakti (parāris bhakti) by ec, aerma bhita) secures the perfect 
mātman in His true for 4 m each d d es 
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from bhakti-yoga but the goal of its attainment is not the jzvatman in 
its true nature as Ramanuja states but itis Brahman itself as identical 
with jiva. Thus, both Sarnkara and Madhva deviate from the 
teaching of the Gītā on the sádhana, whereas Ramanuja faithfully 
follows it. 


The Parama-purusartha 

According to the teachings of the Gità, as explained in the 
preceding chapter, it is clear that the attainment of a status of 
equality with Paramātman (sadharmya) by the jīvātman constitutes 
the Supreme Goal. But Samkara contends that it is the oneness 
(tādātmya) in the sense of the realization of identity of the jzvaand 
Brahman. But this view is not tenable since the Gita does not support 
the theory of the identity of the jīva and Brahman. Both Madhva 
and Rāmānuja therefore conform to the view of the Gita. This is 
also in accordance with the teaching of the Upanisads and the 
Vedāntasūtra which affirm sāmya or equal status with Brahman in 
the state of mukti." 

Now taking into consideration the views of the commentators 
on the main doctrines of the Vedānta viz., tattvas—Paramatman, 
jwatman and jagat-sadhana and parama-purusartha, we have to 
determine the nature of the philosophy adumbrated in the 
Bhagavadgītā. The guestion whether it is Advaita of Sarnkara or 
Višistādvaita of Rāmānuja or the Dvaita of Madhva is not relevant 
for the reason that the Gta is not a treatise which presents a well- 
developed and coherent system of thought. It contains teachings 
on various topics which are scattered all over the eighteen adhyayas. 
It is therefore more appropriate to ask the question: To what extent 
the philosophical doctrines advanced by the three schools of 
thought and for which they seek support in the teachings of the 
Gitá, are reflected in this important sourcebook of Vedanta. Our 
objective study reveals that the main tenets of the Advaita Vedānta 
viz., Nirvisesa Brahman is the Ultimate Reality, jtvatman 1s non- 
different from Brahman, the universe is phenomenal in character, 
màyà is the cosmic principle of illusion and ātmaikyajūāna is the 
sole means of moksa, are not reflected in the Bhagavadgītā. As regards 
Rāmānuja and Madhva, their views related to the doctrines of 
Paramātman, jīvātman, the universe and parama-purusartha, generally 
conform to the teachings of the Gita. With regard to the doctrine 
of sadhana, the view adopted by Madhya that jnana-yoga, also named 
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as dhyana-yoga, enunciated in the sixth adhyaya, is the means to the 
aparoksa-jnana or the direct perception of Paramātman leading to 
moksa, does not conform to the teachings of the Gita. But the view 
advanced by Rāmānuja that only bhakti-yoga as distinct from jūāna- 
yoga, is the direct means to the attainment of Paramatman is in full 
accord with the teachings of the Gita. 

It is outside the scope of the present book to discuss the relative 
merits of the three schools of Vedanta. Each can be justified from 
the standpoint of the fundamental premises advocated by the 
exponents of the respective systems. Our main objective is to 
determine to what extent the doctrines advanced by each school of 
the Vedanta are supported by the Bhagavadgita. It is hoped that 
this task is accomplished and this book would throw new light on 
the philosophy of the Gita. 
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14. See Br. Up., 11.45. 
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16. Ibid., IV.4-23. 
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abheda 
abhyasa 
acarya 
acit 
adhara 


adheya 
adhibhita 


adhidaiva 
adhikarika 
adhiyajna 
adhyāropa 
adhyātma 
advaita 
ahamkāra 
aja 
ajnana 


akarma 
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non-difference; identity acc. to S. 
Repeated practice. 

Spiritual preceptor, an exponent of 
Vedanta. 

Non-sentient matter; the primordial cos- 
mic matter. 

That which serves as the ground or basis; 
the supporter. 

That which is sustained; the dependant. 
Immutable cosmic matter, acc. to S; 
perishable cosmic matter, acc. to R and M. 
Cosmic soul, acc. to S; the individual self, 
acc. to R; Sarhkarsaņa, acc. to M. 

One who is under the command of the 
Supreme Lord, acc. to M. 

The Supreme Lord. 

Superimposition. 

The individual self; that which is attached 
to the jīva, acc. to R. 

Non-dualism; oneness of the complex 
entity; the system of Vedānta associated 
with Sarnkara. 

Egotism; an evolute of prakrti. 

Unborn. 

Ignorance; absence of knowledge, acc. 
to R. 

Inaction, acc. to S and M; jnana-yoga, acc. 
to R. 

Wealth; heavenly prosperity; glory. 
Cosmic ether; etherial space. 

The imperishable; the Brahman; the 


jvātman; the prakrti. 


amsa 


anādi 


ananya-bhakti 
ananta 
antahkaraņa 
antaryamin 


antimasmrti 
apara brahma 


apara prakrti 
aparigraha 
aparoksa jnana 


arcirādi-mārga 


arthārthī 
asat 


āsurī-sampat 
atman 


atmaikya jnana 


atmavalokana 
aupādhika 
avatāra 


avikāra 
avyakta 
avināša 
baddha 

bhakti 
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A part; an integral part of a complex 
whole, acc. to R; similarity in respect of 
certain attributes, acc. to M. 

That which has no beginning; begin- 
ningless. 

Unswerving devotion to Paramātman. 
Infinite; immeasurable. 

Internal sense-organ; mind. 

The Inner Controller; the immanent 
Supreme Self which controls everything 
from within; Paramātman. 

Final thought arising at the time of death. 
Brahman conditioned by mājā, acc. to S; 
Īsvara. 

Lower prakrti; primordial cosmic matter. 
To be free from longings for possession. 
Direct perception of Paramatman, acc. to 
M. 

The path of the celestial deities through 
which the liberated soul traverses to 
higher realm. 

One who aspires for wealth. 

That which does not exist; that which 
constantly changes, acc. to S; prakrti, acc. 
to M; physical body acc. to R. 

Demoniac nature. 

The individual self; the Supreme Self; the 
Paramātman. 

The knowledge of the identity of jīva witb 
Brahman, acc. to S. 

Direct vision of the individual self. 

What is caused by a limiting adjunct. 
Incarnation of the Supreme Being; des- 
cent of God. 

Not subject to any change or modification. 
Unmanifest; prakrti, acc. to M. 
Indestructible. 

Bound; the soul in bondage. 

Loving devotion to God; devoted medi- 
tation on Paramatman. 


bhakti-yoga 


bhāsya 


bhoktā 
bimba 


bimba-pratibimbavāda 


brahma 


brahma-bhūta 


brahma-nirvāņa 


brahmisthiti 


buddhi 
buddhi-yoga 


cit 
cit-prakrti 
dama 
dana 
darsana 


dehatma-bhrama 
dhama 
dhruvānusmrti 
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Unceasing meditation adopted as a 
sādhana to moksa. 

Commentary on the Gītā, the Upanisads, 
the Vedāntasūtras or any philosophical 
treatise. 

One who experiences the fruits of action. 
Original from. 

The theory that jzva is similar to and 
dependent on Brahman (acc. to M). 
The ultimate Reality in Vedānta; the 
Supreme Being (Brahman); the Supreme 
God (Paramātman); jivatman (acc. to R); 
prakrti; cit-prakrti (Goddess Laksmī), acc. 
to M. 

Becoming one with Brahman, acc. to S; 
to become fit to realize the true nature of 
jīvātman, acc. to R; to become beloved of 
Brahman with the grace of Goddess 
Laksmī, acc. to M. 

The state of moksa, acc. to M; blissful 
experience of jīvātman, acc. to R. 

The state of being established in Brahman, 
acc. to S and M; the state of one who has 
attained jzvātman, acc. to R. 

Knowledge; intellect. 

Knowledge of the true nature of atman, 
acc. to S; upayain the from of knowledge 
of ātman, acc. to M; clear vision of Para- 
mātman, acc. to R. 

Sentient being; the individual self. 
Goddess Laksmī, acc. to M. 
Self-restraint. 

Charity; offering of gifts. 

Vision or direct realization of the Self; 
specific state of meditation characterized 
with vividness, acc. to R; direct perception 
of Paramatman, acc. to M. 

The delusion of the body itself as the self. 
Goal; abode. 

Steadfast meditation. 


dhyāna 
daivi-sampat 
drasta 

dvesa 

dvaita 


guņas 


hita 


indriyas 
Isvara 


jivatman/jwa 


jzvanmukti 
jnana 


jrani 
jnananistha 


jnana-yoga 


jnata 
jneyam 


kaivalya 
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Contemplation; unceasing meditation. 
Divine nature. 

The seer; jiva acc. to R and M 

Aversion. 

Dualism; the system of Vedanta founded 
by Madhva. 

Quality; attribute; essential attributes or 
constituents of prakrtiviz., sattva, rajas and 
tamas. 

Means to achieve the Supreme Goal; 
sādhana. 

Sense organs. 

The Supreme Self as the Ruler ofall; God. 
Primary cause of.the universe. 

One who desires to know the true nature 
of Paramatman, acc. to S. One who is 
desirous of realizing the jīvātmanin its true 
nature, acc. to R. 

The individual self; the conditioned self, 
acc. to S. 

Liberation while one is still embodied. 
Knowledge; knowledge of jīvātman; 
knowledge of Paramātman; knowledge 
leading to the realization of identity of jiva 
and Brahman, acc. to S. 

One who is devoted to Paramatman. 

One who is well established in the 
knowledge of atman, acc. to S; one who 
puue the pathway of knowledge, acc. to 
The yogic discipline adopted to attain the 
vision of jzvātman, acc. to R; knowledge of 
the true nature of Paramátman, acc. to M; 
the pathway of knowledge adopted for the 
direct realization of the identity of jīva and 
Brahman, acc. to S. 

The knower; the knowing subject. 

That which is to be known; object of 
knowledge. 


The state of existence for the jīvātman in 


kāmya-karma 
karaņa 
karma 


karmanistha 


karma-samnyasa 


karma-yoga 


kartā 


kartrtva 
kartrtva tyaga 


kramamukti 
ksara 
ksatriya 
ksetra 


ksetrajña 
kutastha 


laya 

linga 
lokasamgraha 
mahat 
mahat-brahma 
manana 
mandadhikan 
maya 
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its true form as dissociated with the body. 
Deeds done with motivation for results. 
Sense organs. 

Action; prescribed ritualistic deeds; result 
of past deeds. 

One who is engaged in the performance 
of the prescribed deeds. 

Renunciation of karmas, acc. to S; the 
renunciation of the attachment to karmas 
and the desire for their fruits, acc. to R 
and M. 

The pathway of karma; the observance of 
the prescribed deeds as part of the sadhana 
for moksa. 

Agent of action; the self as the agent of 
action. 

Process of action; activity. 

Abandonment of attachment to the karma 
as the agent of action. 

Liberation in two stages. 

That which is perishable. 

Warrior class. 

The field of experience; the physical body; 
the universe, acc. to M. 

The knower of the field; the jīvātman; 
Paramatman, acc. to M. 

That which is unchanging; jiva in its 
liberated state, acc. to R. 

Dissolution of the universe. 

Identity mark; characteristic. 

Welfare of the world. 

The great; evolute of prakrti. 
Non-sentient prakrtt; cit-prakrti, acc. to M. 
Logical reflection; contemplation. 
Unenlightened person. X 

The cosmic principle which gives rise tO 
the world/illusion, acc. to S; the power of 
Iívara which causes the variegated 
universe, acc. to R; the primordial cosmic 
matter, the presiding female deity of 


mithyatva 
moksa 


mukti 
naimittika karma 
nairghanya 


naiskarmya 


nididhyasana 
nirvana 
nirvisesa/nirguna 
niskama-karma 
nitya-karma 

para 

parabrahma 
paradharma 
paramaima 
parama-purusartha 


parama-samya 


para-prakrti 


parama-nisreyas 
para-tattva 


parivrajaka 
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prakrti acc. to M. 

Illusory character. 

Liberation of the soul from bondage; 
union with the Supreme Being; the 
enjoyment of bliss in the higher realm. 
The state of final liberation from bondage. 
Ritualistic deeds prescribed for specific 
occasions or specific purposes. 

Cruelty. 

A state in which one is free from the 
performance of karmas, the culminating 
stage of jūānajoga, acc. to R. 

Unceasing meditation on Paramatman. 
Moksa, acc. to S; blissful state of jīva, acc. 
to R; the state of Brahman devoid of body 
(nirvāņa) acc. to M. 

Devoid of all characteristics; undifferen- 
tiated. 

Performance of karmaswithout any attach- 
ment to them and without desire for their 
results. 

Ritualistic deeds laid down as mandatory. 
Higher; the Supreme. 

The Ultimate Reality; the higher Brah- 
man, acc. to S; the Supreme God (Para- 
matma), acc. to R and M. 

Duty of another person;.jnana-yoga, acc. 
to R. 

The Supreme Self; Brahman; the Supreme 
God (I$vara). 

The Supreme Goal; moksa. 

Equal status of jzva with Brahman. 

The sentient jīvas, acc. to R; the con- 
ditioned jīvas, acc. to S; cit-prakrti or 
Goddess Laksmi, acc. to M. 

The Supreme Spiritual Goal. 

The Ultimate Reality; Brahman; Para- 
matman. 


An ascetic; one who has renounced all 
worldly desires. 


prabhava 


prakrti 


pralaya 
prapatti 


praśāsitāra 
purusa 


purusottama 
raga 

rajas 
sadhana 
sadharmya 


šama 


samadaršin 


samādhi 
samkalpa 
samkalpa-jnana 
samkhya 


samkhya-yoga 
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Lordly power acc. to S; majesty of Lord, 
acc. to M; svarupa and svabhava of 
Paramātman, acc. to R. 

The primordial cosmic matter; mājā of 
Īsvara, acc. to S; one's own nature. 
Dissolution of the universe. 

Total surrender of one's self to God seek- 
ing Him as sole refuge. 

One who commands; the Supreme Lord. 
The jīvātman; person. 

The Supreme Person; Paramatman; 
Brahman. 

Attachment. 

One of the gunas of prakrti; the quality 
which causes passion. 

The spiritual discipline laid down to attain 
Brahman; the means (upaya) to attain the 
spiritual goal. 

Attainment ofa status by jīva similar to that 
of Paramatman, acc. toR and M; becoming 
one with Paramātman, acc. to S. 
Tranquillity of mind; total renunciation of 
the karmas, acc. to S; concentration on 
God, acc. to M. 

One who sees unity of all individual souls, 
acc. to S; one who sees equality of all souls 
in respect of their intrinsic nature, acc. to 
R; one who recognises that God pervades 
all beings in equal measure, acc. to R. 
State of trance; culminating stage of the 
eightfold yoga discipline. 

Will; desire to do an act. 

Will of Paramātman. 

The theory or knowledge of atman; 
knowledge of atman and paramatman, acc. 
to M; the name of the system founded by 
Kapila. 

The pathway of knowledge of the self with 
renunciation of karmas, acc. to S; jūāna- 
yoga, acc. to R and M. 


samnyasa 


samsara 
sanatana 
Saranagati 
Sarira 


Sartra-sariribhava 
Šarīrin 


sarvagata 


sarvasamkalpa-samnyasa 


Sastra 
satka 
sattva 


sattvasuddhi 
Savisesa 


Sraddha 
Sravana 


sthitaprajna 


svadharma 
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Renunciation of all deeds, acc. to S; dis- 
charge of one's duties without passion, 
acc. to M; abandonment of attachment to 
karmas as an agent of action and also 
abandonment of desires for fruits, acc. to 
R; asceticism. 

Bondage. 

Primeval. 

Seeking God as the sole refuge. 

Body; that which is always supported and 
controlled by Paramātman, acc. to R. 

The relation of body to the soul. 

The self; one who sustains and controls 
all beings. 

All-pervasive; abiding in all beings, acc. to 
R. 

Renunciation of all karmas, acc. to S; 
surrendering one's will to Paramatman, 
acc. to M; abandonment of all attachment 
to sense objects and also to the deeds, acc. 
to R. 

Sacred texts. 

Hexad; a group of six adhyayas. 

One of the gunas of prakrti; the quality 
which causes illumination. 


Purity of mind. 


That which is qualified by attributes; 
Brahman as endowed with attributes. 
Earnest faith in the observance of religious 
acts. 

Learning or comprehending what is 
taught by a preceptor. 

Steadfastness in the knowledge of the self, 
acc. to R; a state of mind which is 
immersed in the direct perception of 
Brahman, acc. to M; steadfastness with the 
realization of the identity of the jiva and 
Brahman, acc. to S. 


One's own duty; what is dictated by one's 
own nature. 


svādhyāya 
svarupa 
tadàtmya 
tamas 
tattva 


tattva-jūāna 


tyaga 


upadhi 
upasana 


upaya 
uttama-purusa 
vairagya 


vibhuti 


vijnana 


vikarma 


visvarupa 
yajana 
yajna 


yoga 
yogārūdha 
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Recitation of Vedic texts. 

Essential nature. 

Identity; non-difference. 

Primordial cosmic matter. 

Ultimate Reality; ontological entities such 
as Brahman, jīva, jagat; metaphysical 
category; theory. 

Knowledge of the true nature of jzvātman 
and Paramatman. 

Renunciation of prescribed deeds, acc. to 
S; renunciation of the attachment to the 
deeds and the desire for their fruits, acc. 
to R. 

Adjunct; limiting condition such as avidyā. 
Steadfast meditation; unceasing medita- 
tion on Paramātman (Brahman). 

Means to attain the goal. 

Supreme Person; Supreme Self, acc. to S. 
Non-attachment to earthly and heavenly 
objects. 

Lord's glory; Lordship of God; divine 
manifestations, acc. to S. 
Comprehensive knowledge of Para- 
mátman, acc. to R and M; knowledge lead- 
ing to the realization of the Self, acc. to S. 
Prohibited deeds, acc. to S and M; diffe- 
rent types of deeds, acc. to R. 

Cosmic from of God. 

Worship of God with devotion. 

Vedic sacrifice; performance of deeds 
prescribed by sastras. 

Means (upaya) to attain the Spiritual Goal. 
One who has attained the goal; one who 
has ascended in yoga, acc. to M. 
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Index 


adhibhūta 84, 87 

adhidaiva 87 

adhiyajna 87 

adhyātman 86 

akarma (for its meaning and impli- 
Cation, its bearing on karma). See 
karma 

aksara, as Para Brahman 85; as 
jivaiman 86, 93, 123; as kūtastha 
164; meditation on 90, 123, 125; 
as Goddess Laksmī 123 

ansa, Jīvas. See jivatman 

antaryamin. See Brahman 

aparā prakrti 76, 77 

aparoksa-jītāna 54, 58, 112, 271 

arjuna-visada-yoga 3 

ftruruksu 60 

arcirūdimārga 94, 260 

asamfnajūāta samādhi 26 

āsurī-sampat (Demoniac beings) 166- 
68 

atman as jīva. See jīvātman; as Brah- 
man. See Brahman 

avatara, the theory of 31-83 


Bhagavadgītā also Gita passim; as a 
basic source-book-of Vedanta xix; 
as yoga-Sastra xx; as brahma-vidya 
XX; commentaries on xxiv-xxv 

bhakta, the nature of 82; qualities of 

` 130; as dearest to God 82, 130; 
types of 82, 88 

bhakti, the concept of 72 

bhakti-joga, the theory of 240-46; na- 
ture of 95, 107, 192: as distinct 
from jnàna-yoga 240-49: as the 


sole means (sūdkana) to attain 
Paramātman 119-20, 189; compo- 
nents of 198, 243-44; stages of 
119, 188 

bimba-pratibimbavada 10, 161. See 
also jīvātman. 

bondage (sartsāra), the theory of 
158-59, 212, 255-56 

Brahman. See Paramātman 

brahmabhuta 67, 189 

brahma-nirvana 19, 20, 55, 56 

brāhmī-sthiti 19, 20 

buddhiyoga 14, 111, 112, 191 


Caitanya Mahāprabhu xxiv 
cit frakrti 77, 149, 157, 164, 188 


daivi-sampat (divine beings), nature 
of 166-67 

dana (offering gifts), threefold na- 
ture of 175 

dehütma-bhrama 5, 52, 146 

dhyüna-yoga (also samādhi-yoga). 
theory of 58. See also jūīna-yoga 

dhrti (firmness of mind), threefold 
nature of 183 


ethical prerequisites 248-50 


food (ahara), its need for sattva- 
Suddhi, threefold classification of 
3731 2 


guhya-vidya 95 
guņas, the theory of 148; nature of 


150; means of overcoming of 153, 
155 





Index 


indriyas (sense organs), control of 
17-19, 30, 56 


jagal. See universe 

jiva, as kartā. See jivatman 

jīvātman, also jīva (individual self), 
theory of 5, 207-8, 265; as eternal 
5, 6, 9; as distinct from Paramat- 
man 5; plurality of 6; as pratibrmba 
of Paramātman 10-35; as amsa of 
Paramátman 160; its ontological 
relation to Paramātman 135, 214; 
as ksetrajna 134; as kartā 35, 51. 
154, 179, 210; as upadrastā 143; 
as mukta (as free from bondage) 
211-12 

jūānakarma-samuccayavāda 22 

jnana-yoga (also dhyāna-yoga), theory 
of 58, 234-35; its relation to karma- 
yoga 23-24, 235; as distinct from 
bhakti-yoga 240-42; the yogic 
sūdhana laid down for the observ- 
ance of 64, 236-37; goal of 66, 71, 
73, 232-38 

jūāna-yogin, characteristics of 66, 67, 
69 


jūāna-vijūāna yoga 75 


kaivalya, theory of 239-40, 259-60 

karma 33; its bearing on akarma 34- 
36 

karma-yoga, 10, 12, 22, 40; types of 
226; its place in the sadhana tor 
moksa 46-47, 60-61, 228-29; the 
manner of its observance 23, 24, 
36, 37; its relation to jnana-yoga 
31, 38, 35-36; goal of 239-33; as 
means to ātmāvalokana 30, 54 

ksara purusa 163 


lokasamgraha 26 


Mahabharata xix, 137 
maya (also avidya), theory of 218; as 
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divine power (Saktz) constituted 
of three gunas 80-81, 218; as cos- 
mic principle of illusion 81, 218; 
means of overcoming 81 


naiskarmya 187 

Nimbarka xxiv 

Nirguna Brahman, concept of 204-6 
nirvana, concept of 19-20, 65 


Para Brahman. See Brahman 

paradharma 28, 29, 186 

para prakrti 71; as jīva 77, as Goddess 
Sri 77 

Paramātman, also Brahman, theory 
of 75; nature of 198-200; as source 
of universe 78; as cause of crea- 
tion and dissolution of universe 
99; as ādhāra of universe 78, 98; 
as Antaryamin 78, 97, 113, 114, 
192, 199; as ksetrajna 134; as 
Purusottama 158; as Lord Krsna 
112, 197; vibhu or glories of 110, 
201-4; cosmic form of 117-18 

parama-purusartha (Supreme Goal), 
doctrine of 255; nature of 256-59 

para-taitva, nature of 264-65. See also 
Paramatman 

prakrti (Primordial Cosmic matter), 
as source of all beings 146; as 
anadi 140; evolution of 136; as 
related to Paramātman 80, 81 

prapatti, also šaraņāgali, concept of 
192-93, 246-48 

purusottama, the concept of 163 


raja-vidya 95 


sadhana, also the upaya (means) pas- 
sim; as the central theme of the 
Gītā xx, 96, 224; different views 
regarding 271-72 

samadaršin 48, 54, 67-69 

sāritikhya-yogā, its relation to karma- 


294 


. yoga 53-54 

samnyasa, concept of 45-46; nature 
of 172 

samny(isa-yoga 52, 53, 65 

$aranagati. See prapatti 

graddha (faith), theory of 171; three- 
fold nature of 172 

sthitaprajūa, concept of 15; views of 
commentators regarding 15-18, 
231 

svadharma 28, 29, 186 


tapas (penance), threefold classifica- 
tion of 174 
lyfiga, concept of 178 


universe (jagat), theory of 216; ori- 
gin of 217; its ontological status 
of 219-20, 269; its relation to 
Paramütman 220-21; as sarīra of 
Paramatman 80 

upāsanā, also nididhyasana (medita- 
tion), modes of 101, 105-6, 111, 


Index 


120, 126; subsidiary means to 
119, 127-28. See also bhakti-yoga 


varnas (castes), basis of its classifica- 
tion 184; duties of 185 

Vedāntasūtra, also Brahmasutra xix, 
35, 47, 51, 61-62, 160, 179, 216, 
229, 248 

Vedavyāsa Xix 

višvarūpa. See Paramātman 

vibhūtis. See Paramütman 

vibhūti-yoga 110-11 

Visnupurana 8 

Vallabha xxiv 

vikarma 34 


yajna, its importance for karma-yoga. 
25; need for its performance 177; 
as Visnu 25, 40; threefold classi- 
fication of 174 

yogārūdha 60, 62 

Yogasūtra 18, 64, 248 

yogic sādhana 236, 248 
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